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The book, though unostentatious in its presene 
tation, is the outcome of long thinking and laborious 
researches in Islamic Philosophy, extending over 
a period of twenty years. The author is singularly 
fortunate in combing in himself the rare distinction 
Of being thoroughly able to explore tbe original 
sources, both in Islamic Philosophy and western 
. tbought; and he is positively successful in bringing 
out a book, which,'though not very ambitious jn its 
design and pretensions, certainly opens a new 
chapter in the presentation of Islamic thought to 
the modern world, in particulat the fundamental 
aspects and speculations of Ghazzali, who has, 
perhaps more than any one else, deeply infiuenced 
the course of Muslim thinking during the last 
eight hundred years. Ghazzali happened to live ia 
the most stormy days of religious and philosophical 
polemics and controversies which had rent as 
under the great commonwealth of the Muslim 
peoples in the world. This book is a vivid record 
of that age and of the endeavours uf Ghazzali in 
recreating the Islamic faith and redeeming the 
Muslims of his day and posterity from folly aod 
igncrance. Moreover the book makes a bold 
attempt in removing the age long misunderstandings 
that he believed in the finitude of thought and 
worked out a system cf mysticism wbich was 
unnatural and foreign to Islam, etc. Tue author 
proves conclusively that these accusations do not 
stáud anywhere in as much as Ghazzali firmly 
believed tbat the final good and happiness 
of man consists in the perfect realisation 
of the self, which is in its turn entirely dependent 
on the most harmonious and equable inter-relation 
between intellect, self-assertion and appetition. He 
bases his arguments mainly eu the Quran and the 
holy traditions and makes eut bis case ia tbe 
purest spirit of Islam. The book has been written 
ina clear and lucid style, embodying tbe 
latest scientific method & phraseology, 
and is equally addressed to 
tlie lay reader as well 
as the modern 
scholar, 
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“Your thesis is inspiring. I do hope you will do 
further research work in the same field." 


| „ Papers on Ghazzalt and Shahabuddin 
Maqtul. Both are interesting as chapters $n the 
History of Muslim Thought.” 


Professor R. A. Nicholson, Cambridge. 
"e You have given a clear and well arranged 


analysts which shall be useful as an introduction to 
thesubject. I have read it with pleasure and interest.“ 


Professor Dr. Storey, Professor of Arabic, Cambridge, 


„un exposition of al-Ghazzali's views on the 
problem of the Freedom of the will and Suhrawardi 
Magtul’s philosophical position according to the 
works of his youth. lam very giad to see studies of 
this kind emanating from Aligarh.” 


Dr. Zakir Husain, M. A., Ph. D., Principal Jamia, Delhi : 
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OPINIONS 


Dr. De Lacy O’Leary, D.D., Bristol Univer 


sity, England: Please accept my very sincere thanks 
for the copy of your essay on the “Psychological Basis 
of Imam Ghazzali's Religious Pnilosopy" whioh I have 
read with the greatest interest and which I regard as 
serious contribution to the study of one of the yreatest Mus- 
lim philosophers. I can find no criticism to make, Y our 
subject is very convincingly and luoidl set forth. It will, 
I hope, be followed by further studies. . . I shall be 
deeply grateful if you woald be kind enough to put me 
in touch with any other studies you may publish on this 
or kindred topios.’’ 


Prof. Dr. F. Krenkow, Ph.D, Cambridge, 
England : "Pray accept my sincere thanks for your 
artiole on the ''"Psychologios! Basis of the Imam Ghazzall'a 
Religious Philosophy“ which T. have reari with the greatest 
eulerest and delight Ycu have euoeeeded in giving a 
lucid erposition based principally upon tbe utternnoes in 
hig "Ihya" and I hope vou will pursue your researches 
into other works and give us similar expositions...... 


"I eongratulate you просп the first work of yours I 
have seen and I should very much like if you oould give a 


similar olear acoount of the Philosophy of Farabi. beoauj,e 
the texts and the translations (into German) by Dietorie- 


isi leave very much to be desired and I found the 
Hyderabad editions to be textually better." 


iv 


"With kindest regards and in the bope cf hearing 
from you again”. 

Prof. Mohammad Shafi, MA. (Cantah, 
Head of the Arabic Department, University of 
the Punjab: Thanks for the reprint of your artiste 
on the "Psychological Rasis of Imam Ghazzali's Philoso- 
phy" I have read it with the greatest interest. Fou 
hive Ste the views of the lmam in a very successful 
minner, putting them in Modern scientific language eastly 
intellegzble to the student of Psychology. І congratulate 
you on ihe performance. 


Dr. Wahid Mirza, M.A., Ph.D., Reader 
and Head of the Arabic Department and 
Oriental, Studies, Lucknow University: "I. was 
glad to gat excellent tract, The Paychological Basis of 
Gnazzali's Religious Philosophy“ a few days ago, f 
read through it with keen interest and was strook by 
its luc’ style «nd good arrangement. I sm sure you have 
succeeded. very well in interpreting correctly and clearly the 
ewther baffling theories of that great scholar, Let us 
hope this small work would form she nucleus for a wider 
and deeper study of not only Ghazzali but of Islamic 
Philosophy in general. My warmest wishes for this 
work and the many more that I am oonfident will 
fallow it,’ 

Dr. Sir Mohammad Iqbal, Kt, M. A., PH.D., 
LL.D., Bar-at- Law, Lahore (India) : “Thank you 
«o much for the bocklet you have sent me. It is a very 
interesting account of Ghazzals's Ethical teaching. It is 
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true tha» the thiccer needs a oohsrent universe of 
thought апа, is, therefore, driver tc build systems of 
Ethios ard of Metaphysics. Experience, however, shows 
that the average man noeden digcipline—individally as 
well as colfectively— in his owr interest as well iv the 
interests of the сгсор to which he belongs be should not 
question the authority cf this discipline. "This I think 
is the secret of Islam es a people-building force 


"Your thesis 15 inspiring. I do hope you will do 
further research work in the same field.” 


err Pu ners on Ghazzals and Shakabuddin Maqtul. 
Both cre interesting cs chapters in the History of Muslim 
Thoug tt." 


Professor R A. Nicholson, Cambridge. 


Gers 


Lou have given d clear und well arranged 
analysts which shall ve wsejul as an introductwn to the 
subject, I have read it with plessure and interest.“ 


Professor Dr. Sto. ey, Professor of Arabic 
Cambridge. 


n eevee BE exposition of al-Ghazzali's views ou the 
problem of the Freedom f tie will and Suhrawardi 
Maqtul's philosophioai position according to the works. 
ol his youth. Г am very glad to sec studies cf this kind 
emanating from Aligarh.” 


Dr. Zakir Husain, W. A, PhD. Principal 
Jamia, Delhi: 
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2 3» 
INTRODUCTION 


The book in hand comprises sf a number of 
research papers read before different sessions of the 
All India Philosophical Congress and in other learned 
societies and published in well known jourrais of the 
country. They have been written under a well- 
conceived echeme, each paper forming ore major idea 
constituting the whole; the apparent independence of the 
chapters is only superficial and arbitrary, its necessity 
being occasioned by the long duration of time taken to 
cover the entire thesis of the book and the acadenio 
engagements of the writer, 


This small work, however, undertakes to discuss 
the moat argent acd basio problam of human Ife, the 
rroblem of the plysical, mental and spiritual cnpac.ties 
and limitaticre cf man, on the right or wrorg evalua- 
iico cf which hangs the entire fabric of ех сірі crganisa- 
tion, and on 5һэ proper understanding of whish depends 
„he moral begltt and bappiness of humanity. 


This theme bae been the object of serious shinking 
and deep spectlaticu with all the great leaders of 
homen thcughi, for a clear decision on is is but 
essential for any one who tries бо build a philoscphical 
system. In the present work an attempt hae been made 


to present the viewpoint of Gazzali on the subject, | 


Ghazzali has examined tbe whole field resulutely and 
intelligently and reached a definite conclusion, Не 
believes tbad man hae been fully endowed with all the 
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powers and virtues necessary to lead him to the perfec- 
tion of the self and to the ultimate reality, But more 
often than not these powers come ‘nto confliet with 
each ‘other and a atruggle ensues botween the lower 
faoulty and the higher faculty, that is, botween appetition 
and self-assertion on one hand and reason on the other. 
The success of the lower faculty brings man down to 
the level of the brute, while the triumph of the higher 
faculty raises him high to the status of angels. It is 
the doing and undoing of man himself which makes 
or mars bis oareer in this world as well as in the 
world hereafter. By nature he is not bandicapped 
but helped ard equipped to arrive at the goal for which 
he is destined. ` 

Another function af this little contribution is 60 
remove воше very important objections, often raised 
againet the philosophical writings of Ghazzali, 
chiefly those brought against him by the late Dr. Sir 
Mohsmmad Iqbal. He has declared that Ghazzali was 
ignorant of the fact that thought and intuition are 
organically related, that the finitude of thought is 
imposed upon it by ite own nature, that thought and 
intuition rejuvenate each other, that intuition is 
only a higher form of intellect, etc. The following 
pages will sufficiently reveal that these objections dc not 
hold at all; Gbazzali, in fact, holds the very views of 
the ignorance of whioh he has been charged. Further, 
Dr. Iqbal says that Ghazzali was unaware of the 
dynamio nature and internal infinitude of thought. 
Bub the fact le that Ghazzali was not unaware, he did 
say that thought ie free and dynamic and it eas 


xi 


approach the inaite internally; һе however differed 
im the conception of the approach and aeserted that 
thought is captble of reaching the infinite, provided 
the heart is completely purged of all that is 
uneGodly and is filled with the longing for the ultimate 
reality. Moreover, he seid that thought can visuelise 
only the symbolie representation of the infinite, a 
representation io terma of asaceiated ideas; a physical 
view, in his opinioo, is impossible. 


Also, with due regard to the seope and the physica! 
limitation of the book, I have tried to set forth the real 
position of Ghazzsli as в great Islemie thinker. Бе 
was the Mujeddid of his age. His mission was to 
shaster the hold of alien thought and cultare, partiou- 
larly Greek, from the minds of the Muslims. He 
subjected to а severe test the existing secta and systems 
apd pointed out their inconsistencies and oontradie- 
tions, and presented Islam in ite real glory and native 
glamour. 


In the end he accepted Sufim as the only tolerable 
form ecrreaponding to real Islam, But he purged safiem, 
in theory and practioe both, of the un-Islamic elements, 
and effected a famous compromise between the forme» 
liste, who adhered to the letter of the law, and the 
esoterioa, who emphasises the meaning cf the law. 


He achieved a great triumph in freeing Idlam from 
the foreign encrustations His own interpretaticn was 
ao impressive and logical, so much in keeping with the 
spirit of Islam tbat he not only dominated his ота 
times as an overtowering pereonality, but left a formi- 


xi 


dable and most shining mark on the succeeding genera- - 
tions; and it would be po exaggeration to ару thab after 
him there has not appeared another genius who has so 
much influenced and shaped the course of Islamic 
thinking and the daily code of life of a Muslim, 

In the end it will be worth while to point out that 
many of the misunderstandinge and fallacies abo ut 
Ghazzali have been ooeasioned by the fact that his 
philosophical system is not wholly laid down in cne 
‘single work it is soattered in thousands of pages, 
‘olothed in anecdotes, sayings, stories, aphorism, similies, 
metaphors and. allegories. This method of treatment 
hag been a perpetual source of error and wrong ealcula- 
tion with the studente of Ghazzall. 


Nen in the preparation of this book I base taken 
great pains in collecting the necessary material and 
putting it to my advantage. In doing so I have followed 
my own precedent My procedure is simple: I have 
created problems of my own and tried to discover their 
snigtions in the spsonlationg and writings of Gbazzali. 
Thos for me It has been a. searching and researching 
from beginning to end, and the onus of constructing the 
phases of Ghasgali’s philosophical system hap fallen on 
my own bumble shoulders. 


M. UMARUDDIN 
_ Muslim University, Aligarh. 
Ad duly, 1946. 
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AL-GHAZZALI 


WITH SPECIAL REFERENCE TO HIS INNER 
DEVELOPMENT 


I 
Educatton and Oareer 


AL-GHAZZALI ia one of the greatest personalities in 
Islam, and ranks with the greatest thinkers of the world. 
На was the most original mind amongst Muslim philoso- 
phers. He was, according to MacDonald, *'the greatest, 
certainly the most sympathetic figure in the history of 
Islam,“ and “е equal of Augustine in philosophloal and 
theologioal importance. There have been many religi- 
сов scholars io Ielam and other religions; bat the 
peculiarity of Ghazzali is that his life and work are so 
intimately connected that it is difficult to separate the 
two. "Everything that he “thought sod wrote. same 
with t the е weight and reality of pe personal experienee," А 
study ‘of his inner development is, therefore, gf Interest 
and value to thinkers and religione devotess alike, In 


this brief sketoh it ie propaged to describe se interval 
development in his pursuit, of tenth. 


Fortunately, Al-Ghàusali hae himself revealed ‘his 


wind іо 2 book called аі. Милош min Nad 


. “Beltverer from Error"—whioh is an autobiographiasi* 
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philosophical confessions and an account of his vpyage 
through the different philosophical systems of his time. 
It has been compared with the Confessions of St. Augus- 
tine and with Newman’s Grammer of Assent in intellec- 
tual subtleties ; and with Bunyan's Grace Alounuing in 
its puritanical sense. This little bock, in short, is one 
of the greatest genuine confessions of а seeker after 
truth. 

Abu Hamid Muhammad Al-Ghazzali, surnamed 
Hujjat-ul-Islam, d. e., the Proof of Islam, was born in 
1058 A.D. at Tus in Khurasan. Having studied for 
some time with a pious Sufi, and at a school in his native 
town, he went to Jurjan to study with Abu Nasr al- 
Ismalll. He then went to Naishabur to study with the 
well-known divine 1mam-ul-Haramain, whe taught at the 
Nizamiyyah Academy there. He soon became the pa 
distinguished of his pupils and was called by him “a 
ocean of learning,“ ! and was chosen as assistant to 5 
Imam, with whom he remained till the latter's death in 
1085 A.D, His studies were vast and wide, comprising 
theology, fgh, sciences, philosophy, disleotios, logio and 
the doctrines of the Sufis. Even during the life-time of 
‘Imam-ul-Haramain, Al.Ghagzali had become famous for 

“hie learning, When after the death of his teacher, he 
left Naishabur nt the age of 28 years, he bad no equal: 
among the learned in the Muslim world. He went to 

' the sourt of the great patron of learning, the famous 


- Wizemal-Malk Tusi, who appointed bim the president of 
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the Nizamiyyah Academy, the most coveted of all honours 
in the learned world and an honour which had not 
before been conferred on any one else at so early an 
age. At this point when Al-Ghazzali had attained all 
that a scholar could aspire to in the matter of worldly 
success— when he had become famous as a scholar and 
wielded an influence equal to that of the highest official of 
the Government, his advice being sought on both religious 
and political matters, and his position thoroughly estab- 
lighed —a great change took place in him. He became a 
prey to spiritual unrest so much во that his health 
failed : ha lost all appetite, and could hardly utter a 
word. His physicians despaired, declaring that his trou- 
ble was mental. At last he left Baghdad for Syria, giving 
up all hie fortune. While at Damascus he performed 
religlous exercises for days and days continuously, 
though not altogether giving up his literary activities, 
One day Al-Ghazzali, hearing a professor ab an academy 
anying in the course of hia lecture, ‘‘Al-Ghazzali says so 
and во,” and fearing lest his vanity be flattered, fled 
from Damascus, and reached Jerusalem, where he shub 
himself up in the Dome of the Rock, and underwent ` 
mort rigorous religious exercises. From Damascus he 
went on pilgrimege to Mecca and Madina, where he 
atayed for а long time. During these travels he took 
three vows ; first, that he woul sever visit the court 
ef a king ; segond, that he would never accept any help 
from a king ; third, that he would never take a n 
dfepotelions (munasara), 

Atte wabdéring i in Mare. of trath for about ten. 
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4 
years, Al-Ghazzali returned to his home and devoted 
himself to teaching and religious exercises.’ But, looking 
around, when he found that philosophy had taken hold 
of men's minds, and that the epread of irreligious doo- 
trines and the increasing religious indifference of the 
masses had shaken the very foundations of religion, he 
was filled with profound grief and immediately made up 
his mind to stem the tide of this evil with the whole 
force of his person ality and learning. When he was 
thinking of coming out of his retreat, he was requested 
Yo accept the presidentship of the Nizamiyyah Academy 
at Nalsbabur, After teaching at the Academy for 
some time he, however, retired to Tus. A request by 

the Caliph at the instance of the learned and the people 
of Baghdad was sent to Al-Ghazzali, imploring him to 
take over the charge of the Nizamiyyah Academy at 
Baghdad once more, but he chore to remain at Tus, 
' where he founded a madrasah at which he taught both 
fiqh and mystio lore till his death in LLLL A.D. 
II 
His Times 
In order to fully appreciate and understand the 
significance of the work and the internal development 
of Al-Ghaszali, it is desirable to have a rapid slenoe 
. over the intellectual and religious conditions of the age . 
in which he lived. In as much as the teachings of the 
Quran and the Prophet laid a special stress on the impor- 
‘ance of knowledge, the Muslims from the earliest Марва 
-gegarded it as their duby to seek knowledge whorgrer 


E 


5 


they went in course of their conquests. "I A г? ‚ 
«le 40 pies will, 2 МАА ‘God elevates those 
‘of you who believe and those to whom knowledgeis 
given, ays the Quran. ый? 5 A 
Vel... 3 d Js To seek knowledge ів a duty for 
every Muslim, male and female“; pye == 714 ызы 
eh The loss of a whole tribe is easier to bear 
tban the loss of a scholar," said the Holy Prophet. 
So- when the Muslims, imbued with these ideas, came 
. out from Arabia into Syria, Egypt, Iraq, and Persia, 
| which were seats of oulture from ancient times, they 
made the study of the sciences and arts of the peoples 
of those countries their special conoern. 


In Persia the Muslims came in contact with Zoroag- 
trian dualism of Ormuzd and Ahriman, 1.6., Light and 
Darkness, and with the Greek Philosophy as interpreted 
by the Ohriatian settlers in Persia; in Syria with 
Christian and Jewish religions and mysticisms and Greek 
Philosophy as interpreted by the Syrian Ohristians 
and the Jews; in Egypt with Egyptian lore and with 
meo-Platopism ; while in Iraq they found the home of a 
nümber of cr eeds and religions. 


The inflaence of those cultures, however, was not 
@ppreciebly felt by Islam till the rise of the Abbasides. 
n. vas especially in the Feige of Al-Mamun. and under 
hie patronage thah the Syriac versions of Greek philoso - 
phy were translated into Arabic. Tha Muslims applied 

 Muptoselves, whole-heartedly to ће study of Greek phile- " 
`+ жору which ру and by dominated their: outlook ; end 
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ultimately they looked upon the doctrines of Aristotle 
and Plato as unquestionable. Hence they believed that 
this philosophy and the Quran, whose truth was also 
unquestionable, must be compatible with one another. 
They argued like this: The Quran is truth, and Philoso- 
phy is truth, but truth can only be one; therefore, 
the Quran and Philosophy must agree, As a result 
of the aftempi to solve religious problema by reason, 


various rationalistic schools of thought. came into 


exiatenee, in almost all of which the influence of Greek 
philosophy can clearly be traced, The result of all tbig 
was to disintegrate the solidarity of Islamio culture. 
Naturally the theologians of Islam viewed. this state 
of affairs with great concern, and bethought them- 
selves of defending religion thus arose the school of 
the Mu'tasilites, but they made no organized effort to 
do. so till the time of Al-‘Ashari who founded a new 
school of Hm-ul-Kalam (Theology). The attempts which 
were made to defend religion did no$, however, prove 
very effeetive ; and philsosophy still held a great sway 
over people's minds, till the advert of Ghazzali. 


III 
Inner Development 


In thia connection I wish to point out how the 
inside. of the man was influenced by the outward ciream» 
tances. In other words, how the yearnlage of the aout 
of Ghaszali, strengthened or modified by the influence of . 
other men and. the. requirements of hie age, tended Aij. 


ч 


Ex 
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put, the point is this:  Ghazza ад 


unqaenchable thirst for knowledge, Left poem he 
might have become only a great philosopher or a great 
scientist. But he became a great divine and a mystic 
because of the early influences of the surroundings in 
which he was brought up, and the crying spiritual need 
of humanity in which he lived. 


Now Ghazzali's own father was, to quote the words 
of ar Arab historian, "a pious dervish who did not eat 
but what he earned with his own hand. He very often 
visited those versed in religious law (mutefaggihun) and 
wae found io their company. Whenever he listened to 
their sermons, he wept and prayed to God to grant him 
& son who would be a f«gih," “God granted,” adds the 
same historian, “she prayer of hie father and Al-Ghazzali 
became the most learned of all fagiks, and the imam of 
the people of his age.“ Naturally the life and tenets 
vf hie father must have exerted an influence on the 
mina -f the child. Then, as mentiened above, the first 
teacher to whom Li: early education was entrusted by 
his father was a pious Sufi,“ whose teachings and 
example must have impressed his miad eonscicucly 
and uneonsiously. These early influences it was, I 
believe, that brought Ghazzali round to Sufism, when he 
kalted tc find truth anywhere else. Again, we find that 
other teachers of Al-Ghazzali, each as Abu Nase Iscraili 
of Jurjen, and Imam-ul-Haramain, were not оу 
win of learning but also men of great piety. We mast 
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also particularly mention here the name of Al-Farmadi, 
with whom Ghazzali eame in close contact and who 
was а great Sufi. From him Ghazzali learned the ele- 


ments of Sufism. 
Let us now follow the inner Gerdi of Ghazzali 


closely. Al-Ghazzali was by nature inquisitive and 
restless from the very beginning, and filled with an intense 
earnestness for truth. The thirst for knowledge,” he 
writes, was innate in me from an early age; ib was 
like a sacond nature implanted by God." No sooner 
had I emerged from boyhood than I had already broken 
the fetters of tradition and freed myself from hereditary 
beliefs ” That is, very early he broke away from Taqlid 
or simple acceptarce of religious truths оп hearsay; and 
he began to investigate theological problems before he 


' was twenty, From tho very first "the diversity in beliefs 


and religions, and the variety of doctrines and sects 
which divide men attracted his attention, which,“ he 
aids, are like a deep ocean strewn with shipwrecks 
‚ « « Gach sect, beljeving itself in possession of the 
truth and of salvation.” Says Ghazzali, From the 
period of adolescence, that is to say, previous to reaching 
my twentieth year, to the present time when I 
have passed my fiftieth, I have again ard again 
plunged myself into this vast ocean; I have fear- 
lessly sounde? its depths, and, like s resolute diver I 
have penetrated its darkness and dared its dangers and 
abyases. I hava interrogated the beliefs of each saot and 
scrutinised the. mysteries of each йооѓгіре, in order to 
digentan gle trath from error.” 

“Btrack with contradictions which I mme: 


? 


in endeavouring to disentangle the truth and the falge- 
hood of these opinions, I was led to make the /olir wing 

refisetion: The search after truth being the aim which 

I propcae to myself, I ought in the first place to ascertain 

what are the foundations of certitude. In the next place, : 
J recognised that certitude is the clear and complete 

knowledge of things, such knowledge as leaves no room 

for doubt, nor possibility of error." 


The diversity of sects and doctrines therefore per- 
plexed 4!-Ghazzali; he wanted to find certitude, he 
wanted to find knowledge. He examined the sum-total 
of the knowledge that he possessed and found that none 
of 16 couid rand the test. Sense-perceptions and rational 
principles are all that is certain. '"'We cannot hope to 
find tru;h," says he," except iu matters, which carry 
their evidence in themselves — 1. 6., in sense-perceptions 
and iufalhule and necessary principles.’ We must,” 
he proceeds, "therefore establish these on a firm basig, 
He then sets himself earnestly to examine the data of 
sense. The result of a careful examination, however. 
Was,“ says Ghazzali, that my confidence in them was 
shaken.” Thess data are subsequently coptradieted and 
eonvicted of falsity in an irrefragabje manner by the 
verdict of reason." He then turns to whab he ealled 
"tneeegsary principles.” “Since T eannot trust,” he argues, 
*' the evidence of my senses, J must rely on intellectual 
notions based on fundamental principles, such se ‘ten is 
more than three,’ ‘affirmation and negation cannot ор» 
ezish,’ ete,’ But his doubt of sence-perceptions puts him 


` ån doubt as to the infallibility of reagon too. Who could . 
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guarantee that he could trust to the evidence of reason 
more than to that of the senses? Не believed in the 
testimony of the senses till it was contradicted by the 
verdict of reason, Well. says Ghazzali, ‘perhaps there 
is above reason andther judge who, if he appeared, 
would convict reason of false hood, And if such a third 


arbiter is not yet apparent, it does not follow that he 
does not exist.“ 


Al-Ghazzali воша not find a way out of this doubt, 
and his sxpsrienca of the phenomenon of dream deepaned 
it the more. While asleep, you assume your dreama to 
be indisputably real. Once awake, you recognias them 
for what they are—baseless chimeras. Who can assure 
you, then, of the reliability of the notions, which, when 
awake, you derive from the senses and from reason ? [n 
relation to your present state they may appear real but 
is it uot possible that you may enter upon avother state 
whieh will bear the same relation to your present «tate 
ag the latter does to your condition when asleep? In 
that new sphere you will recognise that the conclusiona 
of reason are only chimeras,”  Al-Ghazzal! euggeets 
that state may be death itself; or it may be the state which 
the Sufis call ecatasy (J) , when absorbed in them- 
selves with senee-percepsion suspended, they have vigiong. 
beyond the reach of intellect.” 


These were not mere idle reflections, thay were 
earnest and serious misgivings, А! Ghazrali actually 
tell into a state of utter doubt, which lasted for about’ 
‘two months, Daring this period, hé was, to quote his 
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own words, “a thorough-going sceptic" in all bub name. 
It seemed as if the ground had been out from under 
bis fest, 


Now when Al-Ghazzali seems at the edge of an 
abyss, with no certitude, no knowledge, it ia not to 
reflection or argument, ок to a concatenation of proofs 
abd argumenta that he owed his deliverance. He owed 
it, as ho says, "to ths light which God caused to enter 
his heart Descartes started with doubt, disbelicving 
hia seuses, distrusting the knowledge gained through 
exp»rieuce and stops at Thought, finding certainty in the 
proposition "Cogito, ergo sum," whioh proposition he 
makes sha basis of hie whole system of philosophy. 
Al-Ghazzali, too, passed through all the stages of doubt, 
doubting everything, aiscarding all authority, disbelle - 
ving his senses. But he went further than Descartes. 
and seriously doubted also Thought as an organ of 
knowledge. He finds certainty only in the will-&o-believe. 
inspired by Divine Will, i. e., in the proposition ‘Volo, 
ergo sum." Another interesting point of differance- 
between these two great thinkere is that while Descartes. 
holds that philosophy ought to explain religion, prove the: 
existence of God, otc, Al-Ghazzali, like Kant, disbelieves- 
reason and finds it incompetent to explain religious. 
truths. 


Al-Ghazzali tells us that when he emerged from this 
state of doubt through the Divine light which entered "ig 
heart, and aa the result of whioh his mind recovered iti. 
sanity and equilibrium, he resumed the primary assump- : 

. tions of reason with all their stringency and force and 
UT «eee 


м 


started a study of the beliefs of those who were enga- 
@ed in the search for truth. These he divides into three 
main groups:— ' 


(1) Soholastio theologians, 
(2). Philosophers, and 
(3. Sufis. 


“The truth," he says, must be found within these 
three classes of men who devote themselves to the 
search for it." He, therefcre, thoroughly studies them 
one by one. First he devotes himself to the study of 
the doctrines of scholastic theologians, but they fail to 
satisfy him; for, grant them their premises and they 
0001 argue; deny them, and they are nowhere, 


Now he takes up philosophy and devotes three years 
to it, spending the first two in studying different systems, 
and the third in thinking them out and arriving as 
conclusicns. The results of this study and reflection he 
gives in а remarkable book which he named Tahafut- 
ul-Falasifa, $.e., “Refutation of Philosophers,” In its 
preface, Al-Ghazzali himself describes the motive which 
actuated him to write it. It was to shatter the hold 
which Greek philosophy had over the minds of the 
people acd to bring them back to the fold of Islam. For 
there had arisen thinkers who had discarded all religious 
observances for thesimple reason that the wise Greok 
philosophers like Socrates, Plato, and Aristotle did not 
follow them. In the Tahafut Al-Ghazzali summarises 
Greek philosophy, rednoing it to twenty propositions, 
and refutes them one by one. He demonstrates that the 
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Greek philosophers cannot prove any of the theses such 
as that God exists or that He is one, or even that the 
world has any creator at all, In it Al.Ghazzali has, 
says MacDonald, ''smitten the philosophers hip and 
thigh ; he has turned, as in earlier times did Al-Ashari, 
their own weapons against them' and had shown that 
with their premises and methods no certainty could be 
reached. In that book he goes to the extreme of intel- 
leotua[ scepticism, and seven hundred years before Hume 
he outs the bond of causality with the edge of his dialec- 
tic and proclaims that we can know nothing of cause or 
effect but simply that one thing follows another". ‘We 
know," says Al-Ghazzali, only the simultaneous, 
never the causally connected. Oausality is nothing but 
the will of God, which ordains that two things should 
ordinar ly follow one another. Laws of nature never 
exist, they are only the expressiocs ofa habitual faot,” 
. "Hume," writes Renan, “never said anything more 
than that." [In pointing out the contradietiona in the 
arguments of the philosophers, al-Ghaczali definitely 
anticipates Kant ard shows that reason cannot find the 
ultimate solution of metaphysical problems. 


Thua wo see that both scholastis theologians and 
philosophers fail tc satisfy al.Ghazzali. They cannot 
lead him to truth. He, therefore, turns to Sufism, 15 
wae characteristic of al-Ghazzali that to whatever 
subject he directed his attention, he studied it thoroughly 
во as to master it fully. Accordingly, he now begsn 
with a thorough study of the works of all the emineak 
Бабе, and soon aequired a thorough mastery of the 
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subject, His conclusion was that the Sufis were the true 
seekers after truth. But since the basis of Sufism was 
experience and not knowledge, he, in order to get to 
truth, must himself be initiated as a Sufi and live their 
life and perform their practices, Al-Gazzali concluded 
that the aim of the Sufi was to free the soul from the 
yoke of passions and purge it from all animal and wrong 
inclinations in order that God himself might live in his 
purified soul, 
He must therefore saorifice honours and riches and 
sever all worldly relations. This was the result of his en- 
-quiry into Sufism. But what about initiation into that life? 
For a long while he was torn asunder by the opposite 
foroes of earthly. passions and religious yearnings. He 
searched his heart. "І probed," he says, the motives 
of my work as teacher, and found that, in place of being 
sincerely conseorated to God, it was only actuated by а 
vain desire for nonour and fame. I perceived that I was 
on the edge of ап abyss, and that unlegs I am immediate- 
ly converted I should be doomed to eternal fire." “And 
yet undecided, one day I decided to leave Baghdad and 
to give up everything, the next day I gave up this resolu- 
tion. I advanoed one step, and no sooner I had taken it, 
I relapsed. In the morning 1 was sincerely resolved 
only to occupy myself with the future life ; in the evening 
a crowd of earthly thoughts assailed and dispersed my 
resolutions. On the one side the worldly desires kept 
me bound to my post in the chains of covetougness, on 
the other, the voice of religicn cried to me, ‘Up, up, thy 
‘tite is nearing its end and thou hast a long journey te 
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make.“ Now my resolve was firm, I wished to give up 
all and to flee ; and then the Tempter, returnivg to the 
attack, said, ‘You are suffering from a transitory feeling, 
don't give way to it, for it will soon pass. If you obey 
it, if you give up this fine position, this honourable post, 
exempt frora trouble and rivalry, this seat of authority 
safe from attack, you will regret it later without being 
able to recover it,’ Finally, conscious cf my weakness 
and the prostration of my soul, I took refuge in God as a 
man at the end of himself and without resources. ‘He 
who hears the forlorn when they cry for help deigned to 
hear me.’ He made the sacrifice of honoure, wealth and 
family ties easy òo me.“ At last al-Ghazzali left 
Baghdad. He spent ten years roaming in Syria, the 
Hedjaz and Egypt, visiting" ‘boly shrines and mosques, 
wandering into deserts, undergoing religious discipline 
end performing religious exercises," During this period 
of meditation there were shown to him things which he 
ubstains from mentioning. However he came бо know 
for certain that the Sufie alone wore the true pilgrims 
in the path of God. They were the illumined,— illu- 
mined with the light which procecds from the central 
radiance of Divine irspiration. 


‚ 16 was also during this pericd that he wrote his 
magnum ориз, the Jhya-ul-Ulum, the Revival of Reli. 
gtoue Sciences,” about which the verdict oi the Muslim 
world was that if all the books on Islam were destroyed, 
it would be but а slight loss provided al Ghozzali’s Tara 
was preserved. Aboutit a Europe»n writer makes the“ 
following remarka: This work, probably owing to 
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originality, was never translated into Latin during the 
Middle Ages and remained a closed book to all but 
Arabian scholars. It bears so remarkable a resemblance 
to the Discourse on Method of Descartes that, had any 
translation of it existed in the days of Descartes, every- 
one would have cried out against the plagiariem,”’ 


After these wanderings al-Ghazzali returned to hie 
native town Tus, having at last succeeded in obtaining 
that inner satisfaction which he had been seeking 80 
long. He himself describes his search after truth thus: 
‘There is no philosopher whose system I bave not 
fathomed, nor a theologian, the intricacies of whose 
doctrine 1 have rot disentangled. Sufism has no secrets 
into which I have not penetrated. "Tbe devout worship- 
per of the Deity has revealed to me the aim of his austeri- 
ties ; and the atheist bas not been able fo conceal trom 
me the grounds of hie unbelief.’ And the result of this 
search he sums up in these words: The searches ‘to 
whioh I had devoted myself, the path which I had travér- 
sed in studying religious and speculative branches of 
knowledge, had given me a firm faith in three things— 
God, Revelation, and the Last Judgment. These three 
fundamental articles of belief were confirmed in me, not 
merely by definite arguments, but by a chain of causes, 
circumetances, and proofs which ЇЇ is impossible to 


recount.” Р 


The death-scene of al-Ghazzali, as described by hia. 
brother Ahmad, is worth recording in this brief sketeh 
. for lis calm serenity which is in great contrast to the 
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tumalte oí the soul through which he had paased, ‘Оп 
Monday at dawn, says uia brother, my brother per- 
formed the ablutions and said his prayers, Then he 
said unto me, ‘Bring tne my grawe-clothes. He took 
them and kissed them and laid them on his eyes and 
said, ‘I hear and obey the command to go unto the 
Master.’ And he stretched out his feet and was gone 


gons to meet Him, being taken up by the grace of the 
Мові High. 


Speaking of Al-Ghazzali a German scholar writes, 
„This man was if any one has ever deserved the name, 
truly a divine, and he may be justly placed on a level 
with Origen. 89 remarkable was he and gifted with 
sach a rare faculty for the skilfal and worthy exposibion 
of the revealed dootrine, From every scuree he sought 
the means of shedding light and hoaodr upon religion; 
While his sincere piety and lofty conscientiousness impar- 
ted to all bis writings а Sacred majeaty:”* Islam, 
writes MacDonald in his book on Muslim Theology, “has 
never outgrown him. has never fully understood him, 
In the renaissance which is now rising to view, his time 
will come aud the new life will proceed: [rom a renewed 
study of his work.“ | 
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P.YCHOLOGICAL BASIS OF AL-GHAZZALI'S 
RELIGIOUS PHILOSOPHY 


No sound ethical systen: is possible without firm 
‘psychological foundations. Thales and Socrates amongst 
the aucients realised that a knowledge of man's complete 
nature should precede the formulation ol any rules of 
conduat for him, but they did not work out an ethioal 
system. Systema of morality like those of the Stoios and 
the Epicureans failed because they were based on efec- 
‘tive human psychology. Stoics assumed that man was 
essentially a rational being «nd had nothing ol the animal 
nature in him ; while the Epicureans failed because they 
took only his anima! nature into consideration and 
ignored that he was also a rational Беор. — P'syoltologi- 
cal Hedonism wanted to base its system of morality on 
the complete analysis of the actual nature of man; 
but it mistock his animal nature for his actual self, igno. 
ring that both faote avd idoals go to constitute 16. It 
. took facts into consideration, hub regarded the ideals 
which dissinguieh hiu from animals as were illusions. 
Ethical Hedonism recognised both facts anc ideals, but 
it failed because its psychology was wrong. That is 
Why, know thyself”, has been the ory of many a philoso- 
pber amongst the ancients as well as amongst the 
moderna The Holy Prophet tco enunciated the same 
truth when he said, ‘azy e d «uU «435 „ie 
who knows his Self, knows his Lord.’ 


One of the greatest attempts ever made to base 
morality on a complete understanding of the Self, on a 
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thoroughgoing analysig cf human nature, was that cf 
-Gbazzali, We shall see how he bases the knowledge of 
the Ultimate Reality on the knowled:e of the Self, and, 
how after a thorough investigation of the nature of the 
Self, he bases hia eithical system ou this knowledge. 
What ів the nature of the Self ? What is its ultimate 
purpose ? and wherein lie its misery and Happiness? 
are the problems that he sets before himself to solve. 


According to Ghazzali the conespt:on of the Self 1s 
expressed in Arabio by fcur different terme, namely 
Ai, cos „, and di. Ghazzali has himself 
defined them and haa also given the different. meanings 
in which tbey are generally used. wu denotes two 
thinge (I) the physical heart. and (2) a divine entity’, * 
e! means tbe same spiritual entity ав devote? by the 
word wali} in the verse of the Quran ^ qux tere aH: 

‘say, the spirit procesdath at my Lord's command? if 
has been used in this sense. It algo maane a subtle, 
yapour-like substance,“ which isuuas from She hollcws of 
the physioal heart.and through the tissues spreads стег 
into the whole body. The third word Af also вів» 
пібев the name ap'ritual ontity as denoted by the words 
--— aud c ; us also acnordipg to he Saña Ње 
combined forces in man of arger (L) and mmal 
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desires (93627) 5 [b represents life оп the side of 
passions and appetites ag constituting the evil tendencies. 
in men, But (ddl is also described by different attri- 
bubive names in accordance with the different states 

that predominate at one time or the other °: (1) When 
it is in agreement with the will of God and is not distur- 
bed by animal passion, it is called 41! Nu 
the ‘pacified soul’ (Cf. the Quran“: ai leto 
góp, 01 eX ui! any! Ziela Oh, thou soul 
whieh art at reat, return to thy Lord, pleased, and 
pleasing Him). (2) When it is not ‘pacified’ and though 
the desire-nature is vot under its complete control, yet 
it offers resistance to it, then "un is called (pill 
2.14001 the 'sell-acousing soul’ (Cf. the Quran:® e! y 
2.1910 iu I swear by the self-accusing soal’. And 
(8) when the soul ceates to struggle against the 
* onslaugh:s cf passions and is under their complete oon- 
trol, ib is called 7 N АД) ‘the insinuating soul’ 
(Cf: the Quran, u BLY Ай! oly wit agar! ly. 
yet I bold not myself clear, for the ый їз prone to 
evil). In this last sense („А is equivalent ta „АШ 
$4 1933] (the desire- sire-nature), which according to the 
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Sufis, stands for the bad qualities in man. The fourth. 

word G (Reason) means the knowledge of the true 

nature of thiag.!? It also means the same spiritual 

entity or percipiént mind as denoted by the other three 

words, 


Leaving aside their differenoas, eaoh of these terms 
atends for a divine spiritual entity, Of thess Ghazzali 
prefers to use ei 10 all bis reiigious and moral write 
inge. This idea of spiritual entity ia expressed in moderm 
Philosophy by various terms. e.g.. ‘the scul', the mind’, 
‘the self’; ete. I sball use the werd ‘self’ as the best 
equivalent of the Arabio word Ati. 


Now et, is the knowing, perceiving, abiding 
spiritual entity in man.“ “ It does not belong to the 
visible, but to the invisible world, 1 is salted Id. 
(heart), because it is connected with the physical 
heart, though the connection is transcendental 
(metaphysical), Ite relation with the physical haart 
is like the relation of Sabstanoe with ite acei- 
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10. Гуа, vol. III, p. 4. td pp Gay al 
1. While the remaining three words c2 M и-и 
and vin be used to mean a rubtle substance (see 


above) TWIN (LAU! (animal spirit or desire.nature), 
and intellect respectively, 
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dents, Thongh directly connected only with physiost 
heart, it controls all the bodily functions. It is the 
knowledge of this entity (Self) whigh is the key to the 
knowledge of the ultimate reality, 

The Self has an ideal to realise, for which it has an- 
inborn yearning and for which it bas been specially 
equipped. In order to achieve tbis ideal the Self must 
dwell in а physical body in this world which is ite. 
preparatory ground,!? For the realization of the ideal 
the first preliminary, therefore, is to provide for the 
physical needs of the body. For this purpose the Self 
has three powers!“ (1) awl, #01 (2) 75 
(3) Son. 

1. (a) F is the disposition which enables the body 
to obtain what is good for it; it includes such qualities ag 
hunger, thirst, eto. (b) ual! is the disposition which 
enables it to repel or avoid what is harmful; it 
jagludes such qualities as anger, pugnaoiby, eto, These 
basic dispositions are called by Ghazzali «52141: (the 
*pushes'); hé desoribes them as inherited psyoho-physical 
dispositions, which modern psychology terms 'instinote', 

2. #921 is the oapaciby which enables the body to 
carry out the behests of wally FNF is dis. 
tributed in all parts of the body, and aots ss а ‘moving 
foroe "+° 

3. Say] ів that faculty in the body which 
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perceives and knows fhe objeots which should be acquired: 
and those which should be avoided'", It acts as an 
instrument cf perception and recognition of what is 
good for the organism, Without it the above mentioned 
(отаев would haye floundered blindly, This faculty of 
d (knowledge) aud eíl ovt (apprehension) is formed 
by two main groups: (a) the special senses, namely, 
sight, bearing, taste, smell, and zouch, which have 
special sense organs; and (b) the five internal faculties 
of (imagination), y» (reflection), pu (recolleo- 
tion), EA ( memory ), and JN gu»! ( common- 
den se )!?: these have po-epecial sense organs, but are 
lceated in the folds of the brain!?. The five speciel 


17. Тауз, у 9 45% =? rial 5594102 

18. Ibid., SASS | sl! ae described by Ghazzali 
ів a special faculty which by synthesizing the sensuous. 
impressions coming to tbe brain gives a meaning to 
tham ; — , : 
gemis aui. 3 ole gama! Dine ilea aoe d 
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19. ibya, vol III, p. 5. Ghazzali like some of the- 

modern psychologists believes in the losalizstion of 
functions, 1.2. avery mental faculty has a corresponding 
ses) in the folds cf the brain. For. instancs, on page 8, 
Ihya, voi, III. he saya that memory is loeated iu the 

.hinder lobe ol the brain = JM dn 863) 
pha $^ and the power of imagination is located in 
the frontal lobe cf the brain Ta "agita Wi Er. 
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senses enable the organism to act in present situations, 
the five internal faculties enable it to learn from past 
experience, and to foresee future eituaticns. 


These forces and faculties control the whcle physical 
organism which acts as a vehicle for their manifestation; 
while all these forces together witb all the bodily organe, 
though unconscious of themselves and their ends, have 
been so fashioned as to obey the. Self implicitly. Thus it is 
really the Self that oontrols all the bodily fanetione of 
the organism.— [t may be noted here that with regard 


to the correlation of mind and body, Ghazzali is in 


=. 


modern philosophical terminology, an ‘Idealist’. Не 
believes in the supremacy of mind over matter. Mird is 
the source of all activity; it is the active principle which 
fashions mafter according to its own feeds; nay, even 
the growth of bodily organs is to be aroribed to the 


‘inward yearnings of the soul. 


Of all the forces which have been described shove 
% are from our point of view, the most 
important, for it ів they which make the ucderetanding 
of human nature possible. 
Avimals share with man all the qualitiee which have 
been mentioned above, namely, qualities that come 


ander 2 7 Lh ав well ag ‘external’ and ‘internal’ 
.genses,?? Ghazzali ageribes even the powers of refleotion 


90. ув, vol, vol, III, p. 5. Ghazzall ` escribes these 


forces-inetincte-in detail in- Ihya, vol. III Bk 3. & aud 6. 
It is interesting to note that his analysis pt them tallige 
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and of learning by experience to animale®*. -He would 
not agres with Descartes that animals are machines, or 
with the Behavioristg that their movements are reflexes 
and conditioned reflexes, devoid of all mental proeesees. 
No, on Ње: contrary, he believes with cat of the modern 
psychologists, that animals possess mental powers such 
ай apprehension, memcry, reflection, etc. 


Farther, we find thab Gbazzali does not believe that 
the varicue species of organiema were created in water 
tight ccmpartmerts: but, like the modern evolutionists 
he sees a cont nuity in life*?; and, he even believes that 


(Continued from paac 24) 

with some cf the latest thecries about inetincte; for ag 
analysed hy bia" ey are inherent qualities of the mind 
for the use of tba bcdy, i e., veyoho-nhysiou! ibherited 
diepositicrr, enabling the orgarism to perceive and 
know ths objects of ita desires, eio, exciting it with 
regard to these objects, and. finally, aoting as moving 
forces in them. Cf. W. MacDongall’s deGziton of 
instincta: an inherited or innate psyoho-physical 
disposition which determines its poeressor to perceive, 
and to pay attention to, objects of a согівір class, to 
experience an emotional exciten en? of a particular 
quality upon perceiving such au object, and to воў in 


‘pegard to it in a particular inper, or at least, to 


@xperience an impulse to such action”. (Wm, McDougall: 
An Introduction to Soolal Psychology, p. 29, 1993). 
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26 


man is capable of progress го än infinite degree??, It is 
most interesting, and thousht- provoking to note that he 
believes in the evolution, not of matter, but of mind, 
While the modern theory of Evolution regards mind a 
by: proc uot, Ghazeali considers mind to be the moving 
force in the universe, and matter a by.produot, Mind 
contains ir itself a great possibility of development, 
and can, according to him, progress to an infinite 
degree, 


Bub what is that by which man can make such 
progress and attain to such spiritual perfection ? There 
are in man two qualities which raise him above the 
animal and make him capable of perfeetion, They are 
(1) ola} (knowledge), and (2) Fol (will). md 
stands for the knowledge of the affairs of this world 
acd the next**, as well ав the knowledge of abstract 
truths and self-evident truths?*. eis cannct ре acquired 
through the senses alone, it lies behind the objects of 
sense“ It is gained through intellect | (Jia!) which 
enables man to generalize and form concepts. УА 
(will) has been defined Ьу Ghazzali thus: When a man 
understands the full significance of the consequences of 
an. act and its desirability, a abrong desire is aroused in 
him to achieve that end by procuring tbe proper means 


— — eee ъл. а. а 
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for it; then that strong desire in him is bis Folz! or 
will*??, The will should be distinguished from conation 
in animals, which latter consie'a only in the qualities of 
2 ТЕА 

Au interesting questiou arises here: What is the 
relation between (JAAS (rear on) and Fold! (will) ? And 
is reason the oriy motive to sation? According to 
Ghazzali, it is reasun which determines the end, but the 
power behind ıt ie supplied by the will. That is, reason 
acts вв a guiding principle and diotates to the will that 
which is to be done, whereas will acts aa a moving force’ ® 
bo achieve the end. Ghazzali, like Kant, regarde reason 
the supreme factor io determining the end; but, unlike 
Kant, he regards reason power lese in achieving the 
determined end witnouu the intervention of the will, 


So it 18° knowledge and will that distinguish man 
from animals. Children do not possess this knowledge 
abd will hey develop these qualities as they grow. 
The will growa with the development of knowledge, 
Knowledge develops in а chili in two stages: (1; Know- 
meer сі self-evident truthe and (4) Acquired know- 


37. Ibid., iu Jat, уо 13100 val, M= 5 
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чеч! ind n 2943) 4e. 

28. Ibid, On page 5 Ghazzali calle thess basio 
forces LU віосе ая Bait! gd! —motive 
forces— they impel the organiam to action. і 

29. Ihya, vol. III, p. 7. 
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ledge.?? Tne child gets to  kncw self-evident truths 
intuitively step by step; and he acquires knowledge 
through experience and reflection gradually—of course 
the possibility of knowing was always io him. Once 
acquired, kaowledge is stored upin him in the form of 
dispositions to be used whenever needed. When the 
child has gained the knowledge of self-evident truths 
and acquired knowledge by experience and rafleotion he 
Че said to have attained to а very high stage of human 
development?!. But there is no limit tc the possiblity of 
development; indeed it ja infinite. It has however 
grades. These grades vary from tbe experience of an 
ordinary man to the direct vision of sainte and the 
divine revelations of prophets. Again, there are no 
bounds to the knowledge of the «spiritus! kingdom of 
trath, and it comes to different people differently. To 
some tbe mysteries of the universe are revealed all of a 
sudden, through AAN gla while to others knowledge 
comes slowly alter a good deal of #33041 (self. 
cultivation). Prophets attain all of a eudden to the 
highest grades of spiritual development to which human 
nature can rise. Further, one oan know only about the 
stage he has reached and the stages which he traversed 
during his progress and nothing beyond that; just as a 
child doeg not know anything of the experiences ofa 
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grown up person, so an ordinary man oan know nothiog 
of the experiences of a prophet. 

Thus the buman Self is capable of infinite 
spiritual development??, The only hindrance бо man is. 
the darknees of his own.heart which acts as a vei! 
between him and the ultimate truth??. It is cnly through. 
knowledge that he can dispel this darkness from hie 
heart and approach reality. Knowledge is not only the 
distinguishing feature of his nature, it is also the object 
for whioh he has been created? *. 

We now come to the question of the relation in 
which ДАИ, ¥gy25) 28! stand to one another and 
the consequences of treir interplay?^. JI is the guiding 
principle and V «3! and 64)! the unharnessed forcer; 
but they are there to be exploited and utilised by Jit 
for the gocd of the Self?^^ These energies oan be 
turned to the benet or the detriment of the Self, 
and it is the function, of Jia! to divert these 
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great stores of energy into the right channel. These 
forces are the outcome of three?" elements in his 
nature, uiz., ap lg, the divine, el, the beastly, 
and -I, the lerocious.?9 At the other end ot this 
triangle of forces and directly opposed to Gu, stands 
another element in his nature, which is- called 4 dg 
(the satanio element), and which functions in contradiction 
to (Jal, ag too, like eal}, is inborn in man and 
is not to be found in animals. There are. therefore,four 
elements in the nature of man; there are in every man 
the sage. the dog, the pig, and the devil? e. The pig in him 
is his $95 or his lust and gluttony, the dog is his — 
or his anger and ferocity, and the devil is the attribute 
whieb incites these two animals tc rebel against Gl, 
and the sage is Gil. Aman is any one of them or 
partakes of tho natures of more than one of them accor- 
ding as the one or the other element or elements pre- 
dominate in him. Before explaining how the equilibrium 
between these forces is mairtained or disturbed, let us 
describe the nature of giat, which is the inost important 
factor in buman nature. 
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ОЛАЙ is distinot trom dl inasinuch as the former 
is the source of, or the basic force underlying the latter; 
but sometimes it is iderti&ed with the latter altogether 
when ıt has developed to a certain extent ne explained 
below. lt:s in this sense that "d toc is sometimes 
called the distinguisbing feature of man and спе of the 
forces in him. At tre, (Ji is only an undeveloped 
inborn rational faculty, ready to develop sod expand,*? 
and Vis but another name ior its development and 
extension, for G develops and expands it: proportion to 
the knowledge that ів acquired. ** Tt is only when it has 
acquired knowledge that i* makes possible the realization 
of tha ideal.“ It is because of this intimate ennnexion 
between tho two that sometimes the one is identified with 
the other i reaches the fires stage of its develop- 


ment when. a child begins R learn tha rael evident truths 


40. diva: не iy г 87. „5 
tbe ürst is the foundation and origia and geurce, 
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to him as he grows up. The second stage in its develop- 
ment is reached when a man begias to learn by 
experience and reflection,** and can handle abstruse 
intellectual probleme, learn theoretical sciences (e 
äs Gil ), acquiring ultimately а mass of knowledge. 
It can develop to the extent of foreseeing consequence of 
events, enabling man to act according to them, and not 
according to the impulses of the moment. It ig in this 
stage that Gil is identified with „3145, The third 
stage is reached when the divine element (ap 31) in 
man begins to asserts itself., This element is. in reality 
the aboriginal rafional faculty i in man, and it becomes 
the nucleus in the expansion of I or the basic princi- 
ple throughout tba various stages of its devel pment: 
The other stages in its dcvelcpment are as acer etione 
(сел) with relation to it, and it gathers foros or 
weakens according to the nature of these acorettong: and 
according to the workings of the various other forces 
at a given time.** When allowed to grow, it becomes 
` the guiding principle—a divine light, unerrirg, ever- 
struggling for the good of the Self. It reaches the . 
highest. stage of development when it understands the 
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true nature of things, and even knows the meaning of 
the ultimate realities, like God, soul, eto. 


It ia clear that the Arabic word Jal, especially аз 
used by Ghazzali, is more comprehensive than the English 
word reason. Ghazzali has traced four etages or ele- 
ments in G as it develops in шап: (1) an undevelop. 
ed primitive rationa! iaculty, (2) self-evident truths, 
(3) knowledge (pias), and (4) a highly developed faculty 
in man capable of understanding or knowing the ulti- 
mate realiiies.*" Of! these (3) is generally expressed. by 
the word reason. The last stage is, according to 
Ghazzali. the same origina! rational facuity, only ‘deve. 
loped to the highest piteh. JR»! is, therefore, human 
intellect or human understanding hy which man can 
Kuow anything frcm the simplest objects of sense to the 
ultimate realities. There is, therefore, no separate 
faculty in man fcr knowing the’ spiritual iruths, which 
can be kcown by (Jaa! when it develcps to a certain 
degree. This knowledge оѓ spiritual realities іє not only 
an intellectual experience, bat a living spiritual apprehen- 
sion of the most intimate nature, Though all these stages 
or elements oan be olearly traced, they co not exist in 
separate water tight compar tments. Except the self- 
evident truths, they vary beth in intensity and extensity 
in different individuals.“ In а fully, developed N ail 
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these elements exist: and the divine element is at ita 
strongest, and co-extensive and in oc- operation with the 
ot^er elements when all these have developed and are 
working rightly; otherwise, when cut off from them, it 
weakens: and in proportion to its weakness the satanic 
element and the animal forces ge? strongt?. 


Jal and og) lasts) work as opposing forces in the 
buman self. Both work through the animal forces «X! 
5.603, the one using them as sources of construc- 
tive energy and the other as instruments of destruc- 
„tion. The animal forces, instiga ted by: e Ua gl], revolt 
agains Ji! and try to overcome it. gt with the 
help cf tha divine element, fights those forces and tries 
to control them and divert them into the rigbt channels 
S5 ав бо make them useful for the Seif. If it pucceeds 
in controlling them and making them completely eub- 
missive to itself, the evil tendency is weakeued avd 
rendered iueffective, and a harmony conducive to the 
realization of the ideal is pecduced in tke self. 
When O hag thua checked the evil tendency and 
has subdued and harmonised the animal forces, its 
struggle ceases and the self is enabled to pureue its pro. 
gress untmpeded towards its goal — I5 is thia state of the 
self— when struggle in it has ceased and harmony 
1 which is despribsd by the Quranic phrase as 

МАХИ (the tranquil soul). But if Ў 931 ce Ai 
uo by 44) lag AJ, rebel against Pasi aud over- 
come it, the evil tendency gets strong and gains сан 
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авоепйепоу over them; while the divine element becomes 
weaker and weaker till it is almoet completely smothered. 
All the other faculties then become subservient to the 
satanie element and even reason becomes the slave of 
passions, instead of their master. 16 ів so subdued that 
It devises ways for the gratification of paesion and even 
makes that which they seek look pleasing."" The evil 
tendenoy becomes stronger and stronger, continually 
ineiting them to gratify themselves, even st the expense 
of the роса of the self.“ It instigates the animal forces 
to revolt, and is the active principle in FUN Nori 
(the instigating soul). The divine element, however, 
usually keeps on struggling against the evil tendency; 
it is seldom eorapletely subdued. This conciticn of the 
human self, viz., when the divine element is coutir ually 
тангаи with tse evil pines, ig Gencted by the 


50. Cf. the Quran, XVI. 68 : NN deen 
"Satan mads leasing tu thew their aotione.' 

51. Ihya, vol. III. p. t, С, 49. f. Hume: a 
Treaties on Human Мае, Bk. II, n. 127 (Everyman's 
Library series); “Reason is and ought only tc he, the 
slave of the paesions, acd дап rever pretend to any 
other cffioe thar: to serve ard obey them.“ But Ghazzali's 
position is tundámeutally different from that of Hume, 
According to Hume, reason :s the slave of passicrs and 
ita function ia to devise ways atd means to eatisly them. 
Ghaszali believes that, though reason can, when degra. 

, Sed, be ‘the salve of passione’, yet its natural furctión.. 
is to rule and control them. 
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Quranic expression «la! ( „АД (the striving acul)**, 
The relation of all these forces with one another 
and their respeotive functions—how it is the duty of the 


' jis to keep in check the satanic and animal forces and 


bow they revolt against it, have been described figura- 


tively by Ghazzali in esl Sian}, The simile of the 


soul of man in his body", he writes, “is the simile of s 
king in his kingdom. The body is the kingdom of the 
soul and its abode and its capital, the members of his 
body and its faculties are like the artisans ard workers; 
while his intellect the refleotive power, is like а sincere 
adviser and a wise vizier. His desire is like в wicked 
servant who brings food and provisions to the town, 
and his auger and indignation are like the police, 
The servant who brings in the provisions is a liar, 
a trickster, deceitful and wicked; but he pretends 


`бо be sincere, and under the garb of his sincerity is 


concealed frightful mischief and deadly poison. 
His habit and custom is to dispute with the sincere 
vizier about his opinions and measures so that the 
latter is never let free from disputation and opposition 
for a moment. If the king avails himself of the vizier 
io his administration and seeks his advice and turns 
away from the counsel of the wicked servant, believing 
that right consists in rejecting his advice; and if under 
the guidance of his vizier һе appoints the police (not 
forgetting to keep it also under due control, as advised 
by the visier) upon the treacherous servant'and his 


eiders and abettors so that the police disciplines the 
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servant and compels him to listen to the vizier, thereby 
making the latter admonisher and supreme over this 
wicked servant and his followers and belpers, until he 
becomes a eubdued subject and not tbe ruler, and is 
kept under order and contro) and i is not the commander 
арй administrator; in that case the affairs of the state 
would be righted ard justice established throughóut the 
kingdom. Thus, if the soul веекв the help of the 
intellect and establishes anger and indignation over 
desire, at the same time not permitting anger and 
indignation to become head strong, and even making use 
of desire to keep them under due restraint, thus making 
use of one age inst the cther asthe cccasion demands, 
then its powers will remain justly balanced and ite 
qualities beoome virtuoue? 


Bb the struggle for supremacy amongst the basic 


forces, OA on one side, and #71 and - 


instigated by 4% g on the other, continually goes 
on in the buman self. It is the equilibrium between them 
all, inelusive of (Re, that results in qualities of 
character which are conducive tc the realization of 
the ideal; but the disturbance of this equilibrium results 
in the predominapoe of ore of them over tha otners, 
producing qualities which impede the progress of the 
salí towards ita goal. For matance, if I becomes 
predominant, qualities of the wild animal such as enmity, 
hatred, aggrandisement, ste. toilow; and if the divine 
element branscends ite bounds, qualities auch as overlord: .; 
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ship, despotism, eto,, result. All these qualities have 
been worked outin detail by Ghazzali and arranged 
in groups as follows“ !. 
A.—Qualities produced by tha Predominanes of 9 , 
=, impeding the Progress of the Self. 
(1) When ¥ ed ia predominant, the following 
qualities and activities result?— 
Shameleseness or impudence , F 
wickedness (-), extravagance( 339), 
stinginess ( 20), bypoorisy (0 disg- 
racefuluess (TC). wantonness (Or), 
vanity or triviality (S949), greed (). 
covetcusness (Cr), flattery (GI), 
jealousy (dm), grudge (9), wicked 
glee or joy at another's miefortune 


(3145), gluttony (va), volaptuousness. 
a Ste, 


(22) When (aad!) predominates, the following 
qualities regult:— 

Rashnese ( 536 ), prodigality (43134) haug- 
htinesa (eds), bragging ‘wile’, pride Or self. 
‘elation ( PD self-love re), derision 
(el) contempt (d=), humiliation 
of others ( уйй) ), mischief-making 


ohh, love of aggrandisement ( $e 
plist), enmity ( Falas ), hatred ( Lam ), 


— 
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and oppression of people with violence 
and abuse ett „ШЙ Je (9941) 
we yel! у). eto. 

(iti) The predominance of 2.42 00443] through the predo- 
minanca of both #0231 and A produces the 
following quaiities and activitiess— 

Trickery (I), deceit (#155 ), cunning 
(alga), deceitfulness (obo). daring (?*! у>), 
deception ( („5 ), exciting enmity 
), insincerity cr dishonesty (25), 
wickedness (). foul rpoech (U ), 
etc. 

(iv) When the divine element in man transcends its 
boucds, the following quairties result: 

Lordship (589. love of overlordship [wai 
e VI ). love of supremacy or predomi- 
nanoe (NI. Vi. ), appropriation or olaim 
to special privileges ( veas J. despotism 
or desire to appropriate eveything for 
oneself (415 3379 & ola. V!), uniqueness in 
lordship (duly JU oy), feeiug from the 
yoke of serfdom and humilistion (J. 
62190 1, sagal A, , eto. Farther 
man possessed of these qualities desires 
the knowledge of all воїёробв, and olaims 
for himself knowledge, cogulsauee, and 
comprehension of esse des of thíngs and 
réjolees when knowledge is ascribed to him 
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and grieves when ignorarce ів imputed 
to him, 55 \ 
B,—Qualities pro uod by controlling ¥ eed! P -— | 
conducive to the realization of the ideal. 
(i) When #271 is oontrolled and kept in moderation, 
the following qualities are produced:— 
. Obaatity (485), contentment (LU). tranqui- 
llity (дА), abstinenca anz), piety (259), 
fear of God, resulting m piety (06925), 
cheerfulness :101401), pleasing appearance 
fe uw), modesty (? )., gracefulness 
and wit ( «5,5 ), helping others (F.. ), 
eto. 
(ii) When A is controlled, the following qualities 
result:— 
Courage and bravery (42154), generosity 
( o ). courage | F), self-control (E 
ii, patience and fortitude (же ) 
forbearance ( > ), erdurance (), 
forgiveness 1925), firmness and steadinucs 
(et), nobility (О). gravity ard wisdom 
ah, dignity 083, ete. 
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(iii) When 7% and A ure subordinated to the 
divine element, the following qualities are 
produced:— 

Knowledge ( ple), wisdcm ( &af» , faith and 
conviction (483), and comprehension of 
the essences of things, knowledge of 
things as they are; supremacy over every. 
thing by virtne of knowledge and insight, 
and the rigkt of supremacy over orea- 
tion threugh perfection of knowledge, 
und greatness, and freedom from the 
servitude of V өү! and A,, eto.“ 

` Thus, man occupies a position midway between 
avimals and ar gels, and his true differentia is knowledge. 
He oan either rise to the level of angels with tbe help 
of knowledge, or fall to the level of animale by letting 
his anger und luet dominate him. It is, therefore, know- 
ledge which helps the growth of the divine element in 
bim srd mekes possible the realization of the ideal. 
"The horse", saye Ghazzali. "gharce, for instanee, with 
tbe ass the quality cf oarrying burdens, but is distin- 
guished from it by his ewiftnessand beauty, if these quali- 
ties were taken away from him, he wonid be reduced tc 
the level of the ass. Similarly man shares with the ass 
and the horse certain qualities and is distinguished from 
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them by certain other qualities, These latter qualities are 
his distinguishing features; and these qualities are of the 
nature of the qualities of the angels nearest to God, 
Man, therefore, cccupies a position midway between 
ánimals and angels. Inasmuch as man eats and prcoroat- 
es. he is on the level of plants, and in as much as he 
feels and makes voluntary movements, he is an animal, 
and inasmuch ss he has a form and stature, he is 
like an inanimate objeot,^" His special quality is the 
kncwledge of the true nature of things; so whoever 
uses all the members of his body and his faculties in 
assisting him in seeking knowledge and doing good 
actions, he resembles angels and deserves to rank with 
them ; he deserves to be called angel and a divine person. 
But whoever expends his power in the pursuit of his 
phvaical pleasures, eating as animals eat eto., he falls 
to the loweet level of the animals, becoming either a 
dunoe like an ох, or volüptuous and gluttonous like а pig, 
or ferocious like a dog, or revengeful like а camel, or 
proud likea leopard, or cunning like a fox,—or he, 
combines all these qualities in him and becomes a 
veritable devil“ 


From the foregoing psychological analysis of human 
nature it is clear that all bodily organe and mental 
faculties have been created to help man to realize the 
ideal; but it is knowledge whick enables him to che right 
uss of all these qualities, and makes the realisation òf 
the ideal possible. 
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THE RELATION OF KNOWLEDGE AND MORALITY 
IN THE ETHICAL SYSTEM OF AL-GAHZZALI 


Knowledge is oue of the corner- stones of al-Ghazzali’s 
ethical system. Morality and good conduct are not. 
possible without knowledge. The dontente, source and 
conditions of knowledge must, therefore, be understood 
in detail. The faculty of knowledge ів intellect or reason 
(agl) Intellect is the innate rational faculty ‘of man, 
which distinguishes him from animale, because it is the 
source? of the kind of knowledge of which the latter are 
incapable. [Intellect is found ip all men, though differing 
in intensity and extensity?. 


Dietinot f: rma of intellect are desoribed at different 
places by al-Ghazzali. These forms can be classified 
according to a scheme. Initially ictellect ів в potene 
tiality for the development of knowledge under zondi- 
tions of experience and intuition. This knowledge has 
two aspects, vsz, formal knowledze nod exictential 
knowledge The former is the knowledge ct the form iu 
which the various ~kiects of experiencs and intuition are 
apprehended It is the knowledge of seli-evident 
principles Such kuowledge, though it begins with 
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— 1. e., the Ores is the ‘candation, origin aud source, 
Al-Muhasibi's definition is as follows :— 
eno p , Sp EMI „АЙ Cft ler % тә ye ail 
N ST OT] дада ы 80] * 
4. Ihys, Vol T. p. 77. 


44 


experience, is more than what is given in experience 
and as such is not bassd on experience : it is a prioriꝰ. 
For in such propositions as, A person cannot be in two 
Places at the same time,” we have asserted more than 
‘what we bave actually observed, * 

Existential knowledge is the knowledge of the 
objects and events given in experience and intuition. 
It oomprises the contents of knowledge in contradiction 
‘to the form of knowledge. Existential knowledge, 
-again, is of two kinds, viz., phenomenal, and spiritual. 
The former grows gradually with the growth of the 
‘child as his experience accumulates*. At first the 
person acquires the knowtedge of what is present now. 
This knowledge once acquired is stored in the form of 
dispositions to be revived and used whenever needed. 
The пөхб stage is marked by foresight; а man is able 
‘to foresee the consequences of events and to act accord. 
ing to them, and not according to -the impulses of the 
moment. ? 

Knowledge of the spiritual is the bighest form of 
knowledge. When a man has acquired this knowledge, 
he comes to know the significance of the spiritual 
realit iss, e g., God, soul, eto. This knowledge depends 

upon intuition (Mukashafa), but it comes differently to 
different people. To some it comes slowly through good 
deal of self-cultivation (Mujohada) and to a few it is 
revealed directly. 


—— 
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8, уа, Vol. III. p. I4, Ibid. Vol. I, pp. 76—78. 
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Both intelleot® and, on ite basin, b 1405 develop 
along with the age ot the person. At first intellect is а 
potentiality. Through ezperienee and intuition, ib leads 
to the growth of knosledge?. Formal knowledge ів 
innate and existential knowledge ia acquired, but both 
ocour together. In the young ohild formal knowledge 
is implicit. As experienos accumulates it becomes explioit. 
Existential knowledge, to begin with, is very meagre 
and is primarily concerned with the material objeotg 
and events which immediately present (themselves in 
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b. In this connection it is to be noticed that al. 
Ghazzali sometimes uses ‘асі and sometimes galb to 
denote the percipient mind. The word ‘agi is used in 
various senses, Viz., knowledge, intellect, eto, 49 in 
the genae of intellect ig identical with galb which means 
transcendental spiritus! sahtlety that perceives and 
knows (Шуа, Vol. III, рр. 3—4). Although al-Ghazzali 
18 Conscious of the diflersnces besweon intellect and the 
eolf, he indentifies one with the obher. Qalb stands. for 
the mental life of mau avd comprises the lower and che 
higher faculties 441 is the highest faculty cf qalb whioh 
distinguishes man from animals, and as such is sometimes. 
used to mean the whole cf man's mental powers, and 
agi ig related to it as light is related to the ann or vision 
to the eye (Шуа, Vol. III, p. 14). 

6. The intelleet poacesses the potentiality of acquiribg 
knowledge. But this potentiality cannot be converted 
into actuality unless two conditions are fulfilled, Firstly, 
that the development of iptelleot is dependent apon 

(900 on fet page) 4 
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experience, The next stage is reached when the person 
is able to think of the objects which were experienced 
before Further development is marked by foresight. 
The highest development culminates in the knowledge of 
the spiritual realities.’ 


— M a а. —Ó—ÓÀ—Á 


(Continued from page 45) 

bodily growth (Ihya, Vol. IIT, p. 14). Secondly, that tbere 
must be some external cause to excite it to action (Шул, 
Vol. 1, pp. 76, 77 : KG " Vien. Willy rale viba 
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Jugb as there must be something to sea if the eye is to 
sea (Ihya, Vol. III, p. 14), al-Ghazzali coceludes thas 
all aciences reside potentially in the intellect and do not 
come from without; what comes from without is the 
cause that brings them out (Ihya, Vol. I, p. 77). 

7. The highest development cf intellect is reached 
when it understands the brua nature of things, and even 
knows the meaning of the ultimate realities like God, 
"6001, etc. Agi is therefore human intellect by which man 
oan know anything from the simplest object of sense to 
the ultimate realities. There is, therefore, ro separate 
faculty ia man for knowing the’ spiritual truths, The 
knowledge of spiritual realities is not only an intellec- 
taa! experience, but a living immediate spiritual appren- 
honrion cf realities. А 
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Theoretically there is no limit to the possibilities 


of the development of intellect and knowledge“. The 
grades of actual development, however, vary from the 
experience of an ordinery man to the direot spiritual 
vision of Saints and the divine revelation of prophets, 
А man may be subject to varicus restrainte and limita- 
tions which keep him down toa limit“, The heart may 
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8, Ihya, Vol. III, р 14: 59 yu ex у oi ge! 
«zl бле)! pus 9 FL.. We find that al- Ghazzali 
does not believe that the various species belong to 
discreet forms in the absolute sense, би" sees н con- 
tinuity in life whien the evolutionists have done recently 
(Inya, Vol III, p. 8) and, though he regards man to be 
the highest of creations, he believes in the possibility of 
further progress by him to an infirito degree (ibya, 
Vol. III. p. 7). Thongh the scioncee hava made great 
progress and fathomed the mysteries of matter with 
great Buooess, the problem сі human happiness is far 
from solved, and the world is at a loss to understand 
where bo gc for the solution cf this problem. Some cf the 
great thinkers о! the modern world are о! apiuior theab 
the solution of human bappiness consiste in toa right 
underatandicg of human nature. In this direction 
Al:Ghazzali oan guide humanity, АТ. Gpazzali considere 


mind to be the moving fcree in the universe and matter 
a by-produos. Mind includes in itself a grent possibility 
of developwent, and it can according to him. progress 
tn an infinite perfection. 

9. Ihya, Vol. III, p 8: g^ «M 3 ¥ 98 gee 
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be prevented from further development because of the 
following causes?’ : (1) It may be undeveloped, e. gs, 
the heart of the child. (2) Sins may have rendered it 
dark. (3) The heart may be occupied solely with ite 
own purification so that it does not strive towards the 
objecta. (4) Some prejudices may stand between the 
hearb and the object,eg, sectarian beliefs, (б) A man 
may: be ignorant as to how the truth is to be 
sought. 

Knowledge serves a two-fold pur pose.“ It is, firstly, 
ап apprehension of objects and their significance, and 
secondly, a guile to conduct. Accordingly, intelleot 
or reason is considered to have two aspects, viz., theore- 
tical and praotical. 

Theoretical reason (al-Aql an-Nazari) is concerned 
with the underatanding of the phenomenal and the 
spiritual realities. It apprebends, generalises, aud torme 
concepts, It goes from the concrete to the abstract, 
from the partivular to the general, from the diversity 
“to the unity, embracing wider and still wider fields 
under one principle as it advances, Is is this same 
theoretical reason that looks up towards the transcen- 
dental world and receives knowledge and influence from 
it— krowledge of God, His attributes, His actions, 
the mysteries of oreation, ete, Intuition ig nothing 
but theoretical reason working at a higher plane. The 
mode of its operation, however, seems to be different 

in the region of the transcendental world, But this 


ooo 


10. Ihys, Vol, III, p. II. 
11. Mizan al-Amal, pp. 83.85. 
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question does uot belong here. Theoretical reason hag 
given us various system: of knowledge called sciences, the 
ethical significance of which will be discussed below. 

Practical reason (al-'Agi al'-Amalt) is the band» 
maid of theorstical reason. It receives from theoretical 
reascn its ennobling influence. But its active function 
lies in the domain of human conduct. It gives direction 
to voluntary individual aots. An individual aot of a 
saind, or s patriot is directed by practical reason, but 
the whole life of the saint, patrict, or artist is guided 
by ideals ocnceived by theoretical reason which in- 
fluences the practical reason in most of ite decisions in 
individual acts. In cpposition to reason which works 
for construction there is in the self а aatanio element. 
which works for destruction. So it is essential that 
all human faculties should remain under tbe abrolute 
sway of practical reason, for if it loses its supre- 
maoy over them, there follows the wreck of human 
character. 

The ethioal nature of the various systems of know- 
ledge depends upon their ethical utility. Sciences 
(ulm) which are cf two kinds, Shar'iyya (retigioue), 
6.9., Qur'an, Sunna. etc., and ‘Agliyya (intellectual), c.g , 
Philosophy, eto. A science derives ita value from its re- 
lation to the goal. It is good if it helps ite realisation 
and bad if it hinders itt", Of the aclenoes which are good, 
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there are some the acquisition of whieh is fard Kifaya 
(optional), e,g., medicine and others the acquisition. 
of which Is fard ‘ayn (obligatory)**. Al-Ghaszzali main- 
talns that the acquisition of religious sciences ("ої 
Bhar'tyya) is fard kifaya. They are the means to the 
purification of the self which is a further means to 
the realization of the ultimate end, However, they 
pass from the external to the internal judgment, When 
the individual begins to see in their laws not only the 
commands of God but also the true ways to the attain- 
ment of eternal happiness, they become fard ‘ayn?, 
What is really binding on man is the knowledge of the 
method how to acquire the happiness of the next world!^, 
[t consists of ‘idm al- Mu mala, which comprises both 
knowledge and a conduct'* and ‘iim al-Mukashafa, i 6., 
pure kuowledge . Man can acquire both, but very few 
attain’ to the latter. So ethically speaking, ‘sim al. 
Mwamala is the only science which ia fard ayn. 


It includes the knowle ige of ibadat (man's relation 
to God), ‘adat (man's relation to man), and the knéw- 


~ . 48. Ct. Lhya, Vol. Ш, pp. 12, 14, 15; Thid., Vol. I, 
рр. 14-19, fard'ayn ie that science which is obligatory on 
every Muslim (Туһа, Vol. I, pp. 18f), whereas Jurd kifuya 
is that hab is not binding en every Muslim, if there 
are sufficient people versed in It to satisfy the needs 
of the community ( Ihya, Vol. I, pp. 15 ff). 

14 уе, Vol. I. p. 17. 

15. Ibya, Vol. T, pp. 18-19. . 
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«edge of good and bad, qualities of the soul. In reality 
dhe knowledge of these qualities alone is fard ‘ayn, 
sbadai and adat are only means to thesequalities The 
knowledge of these qualities is necessary to lead спе 
to the ultimate goal. Thie knowledge alone is ‘т 
al-Mw'amala. It ie tbe science of the various good 
qualities of the self like patience (sabr), thankfulness 
(shukr), tear (khaw/), hope(raja’), abstensicn (zuhd), as 
‘well ав of bad qualities like jealousy (hasad), pride (kibr). 
self-esteem ('ufb) eto., and discusses the real nature ard 
limits of these qualities, the means of acquiring and 
avoiding them together with the symptoms thereof 
and training required for it.—‘Zlm al Mukashafa ів the 
-nd'* and culmination of ‘ilm al-Mu'amala. It ie the 
highest end of man in this world. Ethical and praotical 
solences are not ооровгрей with it for it does not deal 
with conduct. It comes at the stage, when man is 
wholly absorbed in God alter purifying the heart. 15 
is a light which reveals itself inthe heart of man; 
‘from thie light many things chat were vague or wore 
only hearsay become real and living, In it ig given to 
mae the knowledge cf all spiritual realities such ae God, 
His attributes, Hie achione, prophethood, revelation, 
heaven, hell, etc. By it tbe curtain of doubt is removed 
AM! the truth becomes absolutely manifest, and all 
espiritual! realities are porceived as if with one’s own 
sen. 
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AN EXPOSITION OF AL.GHAZZALIS VIEWS 

ON THE PROBLEM OF THE FREEDOM 

OF THE WILL 

Ths problem cf the freedom of the will because of 
ita ethical significance ів very important for al-Ghazzali. 
He discusses it in different connections in his works, 
Tha present ohapter brings together his treatment of the 
problem. 

Al-Ghazzali bagss his argument for the freedom of 
the will on exparienoe. He conceives of the world as 
consisting of three realities, viz., the physical (‘Alam al- 
Mulk), the mental (Alam al-Jabrut) and the spiritual 
Alam al-Malekut). The spiritual world which is 
beyond the ken of the physical senses, oan be apprehen- 
ded through intuition only by the enlightened. To ale 
Ghazzali the spiritual world is a reality known directly. 
It is essential to take full cognisance of these regions of 
bie experience in order to understand his position with 
regard to the problem of the freedom of the will. 

1 

Light ів thrown upon the problem of the freedom ot 
tha will by common sense and practical experience. Al. 
Ghazzali holds that the fact that human character oan be 
changed and improved indicates that man ів free *. The 
ethical significance of this discussion is obvious, He 
asserts emphatically that human character is capable of 
improvement, Some people deny it, They argue that 

 Khulg {а an expression which stands for man's inner 


1. Ibya, Vol. III, pp. 48-50 ; Mizan- al Amal, рр. 
68-70, 


53 


form, just ag Khalq is an expression which stande fcr 
the cuter form of man. Neither can be changed. But 
Ghazzali brirgs experience in practica! life fer bis 
evidepoe. If the assertion of those whc argue against 
tbe possibility cf the improvement о! character were 
correct, all moral imperatives would cesse to bave any 

` meaning, all instruction, exhortation, education, seife 
discipline would become meaningless. But for these, 
what would have been the state of human society. Ава 
matter of fact, pot only men but even animals are capatie 
of being trained by practicn aud instruction. 


Al-Ghazzali admits the limite bevond which buman 
efforts cannot бз fruitful; tor instance. man can cely 
regulate and discipline hie passions, but cannot rcct 
them out, nor is it desirable that he should dc вс. for 
withont them life would be not only imperfect tat 
elso impossible. 

Again, he admits, there ara two factors which 
enhanoe the difficulties in the obange of character ` 

(a) Tbe greater inherent strength cf the passiens 

in certain individuals ; and 

(b) The greater hahitual gratifionkirr cf the pasmens 

in the rast. То this respect ba deecriber feor 

olarses of men“: 

1. Those whcee character le vet urfozmed. who 
are without abilitv “% dietinguish between 
gocd and evil, right and wrong. They are 
ignorant, devoid c! reflection and self-con- 
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sciousness, have no moral оһагаоҝег, no 
will, and no belief. They are nob yet wholly 
subjected to the pleasures of the senses, The 
character of such men oan be improved 
engily. They need only a guide, a deter-. 
mination and a motive to actuate 
them to follow the right path. AIF 
` ohildren by nature are euch. Their parents 
mislead them and  exoite' their wortdly 
desires, thus making them greedy aud un- 
controlied. 

2. Those who are under the control of passions, 
which they yet rogard as evil, They can 
distinguish between gocd and evil Their 
sel{-congoi2usness is developed. They realise 
that the rational self ig tbe only true self, 
Yet they follow their lower sell because 
they are not accustomed to aob rightly. 
They have knowledge. They oan be reformed 
firatly, by uprooting the evil habits and 
secondly by cultivating the virtuous babits. 
Suoh men are amenable to good influence, if 
they have the will to improve their character, 

3. Those who ars addicted to evil ways and are 
convinced that those ways are good and to 
act according to them is absolutely necessary- 
The real nature of things has been obscured 
frem their minds and the gratification of 
tus lower self has become the ‘purpose of 
their lives. Their self. oonsciousness consists 
only of the animal desires. The rational 
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self has heon wholly suppressed and rendered 
ineffective. These people have been brought 
up on these ideas, To improve their ohara- 
cter is almost impossible, because tbe grounds 
which mislead them are too many. 


4 Those who in addition to being brought up on 
the ideas mentioned above, are proud of 
doing evil and of leading others astray and 
regard ib as a thing of honour, Improve- 
ment cf such a oba racter ів the hardest of 
all Only a conversicn through Divine 
power can bring about a revolutionary 
change under there circumstances. 


It is about the third and the frurth types of men 
that God has said’, God hes set a seal upon their 
hearts and upon their bearing, and over their eyes is a 
covering, ard there iu в great chagticement for them.“ 


Tho first type is jgnorant, the seccnd igworant and 
misguided, the third ignorant, misguided and wicked, 
and the fourth ignorant, misguided, wieked and devilish. 

· Imorcvement in character till man begins to aot as 

a free agent involves development. and the seeker of 

trath iu his upward fight may pase through three 
Stages“. 

1. That which is wholly evil. Ib is over powered 

by passion, and sete according to tt eir 

dictaveg, It tries te find ways and means 
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to gratify them. The light of reason has 
been almost extinguished. There is no 
diatinction between the higher and the 
lower self, The lower self has become the 
ideal self. This consciousness ie called 
in the Quran? an.Nafs.ol-Ammasah, the 
insinuative self. 


9. That which ig not settled and is unstable in 
good or evil, between which there is а осгь 
tant struggle. Sometimes it is under the sway 
of the one and sometimes of tbe other. It 
ia capable of doing both gocd and evil There 
is a clear distinotion between the lower and 

the higher self, but the lower self reveals itself 
in occasional impulses which one onnnot quite 
subdue. This is called in tbo Quran? un. Nufe- 
al-Lawwamah, the reproaching salf, 

3. The fixedly good and illumined consciousness. 
IS has received the Light. It always acts 
according to the dictates of reason. The evil 
element has been rendered ineffeotive. In 
such a consciousness the destructive qualities 
are eliminated and the constructive enee are 
cultivated. At this stage the distinction 
between the two selves in lost to right. The 
higher self, which is the trus self has become 
the master. Man has achieved perfect freedom. 


——— — — —— — 
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This rational self has been called in the Quran” 
as as.Nafs.al-Mutmainnah, the self at Peace. 
The progress from the an-Najss.al-dmmarah 
stage to the an- Nafs. al- mutmuinna stage 
through the efforts of man indicate 5olearly 
that man is free. 

II 

A close study ot Alam al- Jubriit, the world of the 
human mind (Reason, Will, and Power ?, which is the 
bridge between ‘Alam di- Мик and ‘Alam al-Malakus 
reveals bow fas man ia free. Al-Ghazzili analyser the 
processes in the human mind leading to action, and 
Points out the limits of buman freedom and deter- 
miu ismꝰ. 

Impregsionn and ideas which enter unceasingly 
through the internal and externa! senses affert the 
human heart ir one way or the other. Even if the 
sensos are closed, imagination and ideas which ara 
already in the heart, affect it Imagination tbrough 
these ideas shift from one object to tlie otber and with 
it the heart passes from one atate te the ctber The 
beart ig nevor in the same state corstantly. 


Whatever impressions assail the heart ar» заед 
al. Khawatir, se., ideas, which consist of thought and 
recollectiann, that is, the knowleigr apprehended by the 
heart. Whatever the haart intards, rerclvee, ete., cust 
first come tc it as thought. These ideas are the springs 
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of human action. They first excite ar- Ragkbak, f. 6. 
inolination or impulse, This inclination must, if an 
action is to take place, be followed by a proosas of the 
intellect leading to ol-['t$qad, $e, conviction or рет» 
mission of reason. Conviction is followed by al-Iradah, 
i4, will. When will is formed it excites power, and 
action is carrisd out, Of these, idea and inclination are 
not under the complete control of man. 


The ideas which lead to the operation of will are of 
two kinds? : 

1. Those which lead to a good action, and 

9. Those which lead to an evil action. 


The first are known as Ilham, inspiration and the 
socond as al- Vastwas, lit. whisperinga of Batan., i.e., 
sed uotions. Now, these two types of ideas are due to 
differens elements ia the nature of man, known ав 
ar-Rabbaniya, the Divine, and As-Shaitaniya, the 
Satanio. 

These elements in the nature of man are under the 
direot :influenae of forces in the oosmos, known as 
angelio and satan id forces, which are created to help 
or hinder the workings of the universe. The divine 
influence which enables the heart to receive the good 
idea ig called at-Paufig, the divine aid, and if the Beart 
accepts tha evil idea, it is called al-Khidhian, the fot- 
taken. in this way the heart of man i» between tha palle- 
of the angelic und the aatanic inflaences*®. By nature, 
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however, the heart is equally susceptible to the angelic 
as well as the satanio influences*‘. The divine clement 
is guided by al- Aal“, 12., reason, and the satanic 
element 's led by "aeh.Bbahweh'", i5, “‘appetibion,” 
“al-Ghazab”, s.o., "aclf-assertion" (lit, anger). Appeti- 
tion and wulf-sssertion inbabit the flesh and blood of 
man and through thom the evil rulas, and во the heart 
becomes the abode cf Satan. But if appetite and 
anger ara ruled and brought under the subjection of 
reason, bbe heart becomes the resting place of angels. 
The devil has many gates to enter the heart, but the 
angela have only ono, &e., reason, (уа, III. p. 27). 
The avenues of the devil's approach to the heart are 
@ppetition, solf.astertion and their innumerable 
оҝвһоосз, tor cxamplo, envy, greed, malice, etc.“ 


The passage of ideas through the mind caanot he 
completel) controlled. Good and bad ideas will flit 
soross ihe miud c; the saint or the moral wreck iuspits 
of himself. The mind wuet be ocncentrated on God and 
spiritual things But concentration of mind on one 
idea is only of a short duration. Gocd and bad ideas 
gone into mind in quick succession, A man in deep 
meditation remains una ffected by every other thing, 
But tho succession g ideas is го quick that the distine- 
tion cannot be marked, The hears is suaceptiblà to both 
good and bad ideas. However, concentration of mind 
on God and ne snipes will greatly рше sool 
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‘ideas and check bad ones “s. 

Idea is naturally aod of necessity followed by 
inclination. Man cannot intervene, 

Before pointing out the free or determined nature 
‘of the third step, conviction, knowledge, or permission 
of reason, we may discues the various types of humar 
action with reference to human reason and will.!“ 
Ghazzali gives three types of human actions: 

i1. Natural action (al-fi'l at.Tabi'i), The displace- 
ment оѓ water as a man swims or wader through is a 
natural action, and obviously unaffected by human will. 

9 Intentional aotion (al.fi'! al-Iradi). If a needle 
is raleed towards the eye, the eyelids are at once closed. 
А man cannot do otherwise Thea closing of the eye-lida 
in this oane- is an intentional action. The analysis 
of an intentional aotion gives the following factor“; 

If a man moves a needle towards one’s eyes cr moves 

a drawn sword towards one's head, cne’s eyes in the 
former case will ab once be closed and in the latter case 
one's hand will suddenly be raised ko shle)d one's head. 
These prompt actions are duo to the ocnsciousness of tha 
evile to be avoided, and this gives rise tc velition whieh 
moves the eye and the hand without the least delay 
Intentional actions are nod blind responses. hut are 
conscious processes. When a needle or a sword ів raised, 
its perception comes to the mind ard the knowledge of the 
dangers to be avoided is aroused at опое, This gives 
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rise to volition and tne volition causes movements, 

The natural as well as the intentional actions are 
both involuntary and necessary. The difference between 
the two is that the intentional action is preceded by 
perosption and knowledge, while in the natural action 
paroeption of the object ie not there. 

3. Voluntary action (al-8']-al-ikhtiyarl). Al actions 
in which an alternative is possible and reason makes a 
choice, are voluntary actions, for example, committing. 
guicida, and most of our aotions in our daily practieal 
life. In tbis respect we can say that things presented 
to the mind are of two types 2°. 

(t) Those which our introspection or observation. 
` pronounces withort deliberation ав agreeable 
or disagreaable. No alternative is presented. 
to the mind. 

(ii) Those about which our reason hesitates to. 
pronounces such a judgement, Here an alter. 
native is presented tc the mind, The example 
of the first is that of the trnavement of a needle 
towards our eyes Неге we know that the 
averting of the danger ia advantageous and. 
therefore we do not hesitate. On account of 
this knowledge our will is at onoe formed and 
our power is roused to act in crder to avoid 
the needle and our eye-lida at once closed. 
Though this action happened with intention, 
yet the intention was without hesitation or 
deliberation. Most cf our actions where we 
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have a choices are voluntary actions, In these 
calles reason hesitates or is suspended 
until we know whether the action which is to 
be executed is agreeable or not, and we need 
deliberation until the intellect decides in favour 
of acceptance or rejection. 


Thia is, however, a complex process during which the 
Satanic eletient in man tries to aw ay decision of reason. 
But it is for reason to repel its on-slaughts. The in- 
herent strength of the instincts of appetition and seli. 
assertion, and tendencies formed by previous acts are 
factors which often disturb the balance of this conflict. 
But when the intellect decides finally, it is follcwed by 
the will to execute the action, and the action will be 


‘executed unless there are any external hindrances in 


the way, e. g., sometimes the source of this will is too 
weak, to shake off the inertia, yet if the first ides ia 
‘attfactive to the hears, this will become strong and firm. 
Even then, sometimes something still more powerful 
‘suddenly claims one's attention and one forgets all 
about 1517, 


In voluntary actions toc will is produced by know- 
ledge, as it is produced in the firat kind of actions. 
Now this will whioh'is produced after deliberation, when 
translated into acceptance or rejection ccnstitutes 
"Tkhilyar'", lit, ohoice., i. a, freedom. The word 
“‘al-Ikbtiyar’ is derived from “Khair” which means 
“Good”. So “al. Irhtiyar“ means the -cholce of an 
idea cr an objeoot. When the decisicn of the intellect 


е 


17. Thya, Vol IIT, рр, 25-37. 
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{s accepted as good, one is impelled to act acccrdingly!*, 


From this discourse we understand that wan is 
determined in natural and intentional actiops!*. In 
voluntary actions the cocurrence of an idea is followed 
by inclination, or, in other words, the oocurrenoe of 
desire ia not under the complete control of man ; but 
hie reason ia free to chcose. Thus man is free to do 
what he desires, but his desiring ie nct in his power. 2 


lI 
ln Ghazzali another apparently opposite tendency 
stands out clearly. On the one hand, man can make or 
mar himself, he ie free to oboose, and, on the other, 
God is the disposer of everything, Nothing happena 
without His will. Whom He wills, He guides aright 


18. Ibya, Vol. IV, pp. 219. 
19. Ihya, Vol. IV, pp. 219. 
90. Ibya, Vol. 1V, pp. 218-219:- 


„o at ur rti Мә ee ue eu 
gà) з polli . ЧА „й sus ор dM Vy 
А шу gi sub Wt olds Us адо alt e yS y lala 
Qe Y ag LP SN 1 Ал 2. А 
Ф. 248 м ut eL , . 
—Of. Quran, Ch 77, 30-31: ""Tbisisa reminder во 
whoever please takes to his Lord a way. And you do 
nob please except that God pleases, He makes whom he 


please to enter Hie merov and for the unjust, He hag 
prepared pa in ful chastisement", 


D 


. 64 


and whom He wills He leads astray. He wishes and 
decides what he chooses All in heavens and earth 
proceeds from Him“ !. 

To understand this apparently double tendency in 
Ghazzali with regard to freedom and compulsion. the 
responsibility of actions attributed to God and men, we 
now turn to another aspect of the problem. 


Ghazzali, like Hume 700 years after, holds the sequence 
theory and rejecta the effioleney theory of oausatlon??. 


21. Ihya, Vol. III, pp. 41 & 42. Ibid., Vol. IV. pp. 
211-993. Cf. Quran, VI, 125; LX XXII. 13, 14; 
XXI, 23, eto. 

22. (a) For a fall discussion of this theory see Ghazzali'g. 
Tahafut, pp 277-296; Ibya, Vol. IV, pp. 
220-223; also Obermann, Der Philosophische 
und Religiouse Subjeotivismus Ghazzali'e (Lsip- 
zing, 1029) pp. 68.85. 

(6) D. B. MacDonald, 'Jcurnal of American Orien- 
tal Society for 1899," Vol. XX, part I, p 108, 
says, : In the Tahafut he bad smitten the 
philosophers hip and thigh; he had turned, 
as in earlier times al. Ash'ari, their own 
weapons against them, and bad shown that 
with their premises and method no certainty 
could be reached. Ja that book ha goes to 
the extreme of intellectual soepticiem, and, 
seven hundred years before Hume, he outa 
the bond, of causality with the edge of his 
dialeotio, and proclaims that we can know 

(See on next page) 
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Ghazzali denies that anything can produce anything. 
There ie no power in the cause to produce the effect, 
There is no causal connection between things. They 
are nob connected but conjoined. We see one thing 
preceding the other over and over again, and through 
babit begin to think that they are connected, In reality 
there is nothing as cause which produces effect, The 
faci ie that antecedents have oonsequents. ö 


"God alone is the efficient cause, bub the ignorant 
have mieunderatood and mis-applied the word, 
power.“ 


"As to the orderly succession, let it be understood 
that the two events are conjoined like relations between 
the ‘condition’ and the conditioned’, Now, certain 
conditions are very apparent and oan be known easily 
even by mon of little understanding. But there are 
conditions which are understood only by those who: 
вве through the light of intuition. Henoe the common 
error of miscaloulating the uniformity of events?“ A 
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nothing of cause or effeet, but simply that 
one thing follows another.“ Renan, "Averroes", 
p.74 “Hume n'a rine dit de plus". Munk 
in his book Melange“ (p. 879) has admirably 
summarizd the arguments of Ghazzali againsk 
causality, 

99. Ihya, Vol. IV, p. 220. 

94. Ihys, Vol. IV, p. 220. 

95. Ihya, Vol, IV, p. 220. 


There is a divine purpose linking the anteesdents 
to: ibe consequante and manifesting itself in the 
exiating. orderly.suoceesion of events; witbout.the lea 
breach: or irregularity**®. Some events succeed others 
in orderly: succession, as the conditioned follows the 
oendiMon in occurrence. We cannot say that life has 
bean caused by the body, though body is the con- 
dition of life. In the same way, we muet imagine 
the orderly sucesssion of events in the universe. What- 
ever happens in the heavens or on the earth, bappens 
according to a necessary and true order. As they occur, 80 
must they occur. No other order can be conceived or 
imagined*’, 


28. Ihya, Vol. IV, p. 220: 

чууда] 2 dag) de oF sie csl gules! йл, holy 
To gigni le bey stall Sp 

97. Ihya, Vol. IV, p. 220. pe У, pity * Vy 
(3б!) (ЧУ! jou Ghazzali, like Leibnitz, believes 
that the order of the things in which they occur is the 
only true order and it is according to the pre-ordained 
plan of the Creator who knew everythiag by fore- 
knowledge. No other crder than the one in which the 
things happen can be conceived. This is the perfect and 
the mosh complete of the possible arrangements, And 
if there was.a better arrangement and God could make 
it and He did not make it, then it shows a kind of 
niggardliness on the part af God. Thie is against His 
goodness and therefore impossible. And if God was 


= (ев on next page) 
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„erh“, saya the Quran, “We did pot create‘ the 
Heavens and the earth and what ів between them in 
"sport, We did not creste them both bnt with truth. Bat 
most of them do not know." (Cf. Quran, XLIV, 
88, 39). 


In short, God created life, knowledge, will and action, 
on the one band, and, on the other ap order (а eystem) 
external to them. Не imposed the order upon the 
items. These items must conform to the order external 
te but imposed upon them. This order cf succession fe 
obligatcry and neoesyary and is the result of divine 
planning ( al-hikmat al-azaliya ( Ihya, Vol. IV. p. 221), 
which is very difficult to understand. Gbazzali does not 
want to enter into the meta physical implications of 
this problem, because bis aim ia only to warn in the 
way of Tauhid which leade to action 


Ghazzali, ae we have seer. denies cause in the 
sense of power or efficient force when applied to things 
ather than God. The efficient cause is only one, 
Aceording to him there is only one eternal power 
(ai-qudrat al-asaliya) which is the cause of al! created 
things. The meaning of thin eternal power, ie known 
only to tbe iltumined. The substance ie one. All other 
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unable to make it better, it ia against His power and 
wisdom. But He ie all powerful and all-wise. There- 
fore it is unthinkable. So whatever is, is for the best 
‘apd there is everywhere great harmony, order ang 
beauty, (Ihya, Vol. IV, pp. 220-221). 


| 68 
things are accidents, they are created. The doer is 
only one. 

Man ia the author of his actions from one point 
of view and God from another, The relation of man’s 
actions, on the one hand, to his power and will, ia like 
the connection of the conditioned with the condition; 
and the relation of man’s action to the divine power, 
on the other hand, is like the connection of the effect 
with its cause, But by common usage anything which 
is visibly connected with power, though ithe only te 
abode or channel. (Mahall) of power, is regarded as 
"cause", God is the real cause of man's ations, as & 
creative ‘power. But man is the apparent cause of 
actions as in him the manifestation of uniform succession 
of events takes place. One who attributes all бір actions 
to God has found the truth and has reached the real 
souroe. 

Thus we have the apparent paradox that man ie 
determined in his freedom?**. The Ash‘arites use for 
this kind cf determined freedom the word ‘Kash’. 

Wher fire burns, it burns out of necessity (jabr 
It is completely determined. God ia wholly free. Man's 
action is between the two. He is not determined as fire, 
nor free as God. ‘Kasb’ (acquisition) is neither against 
freedom nor against determinism. For those who have 
insight, itis the eum of the two. God's action is 
Ikhtiyar, but that of man is поб like that of God, because 

man's will is formed after hesitation and deliberation, 


СО в, Ihya, Vol. IV, p. 990:— J gr 130 
| „n 


pr "Qu =" 


n 


which is impossible in the case of God. Deliberation ів 
due to laok of knowledge. God's knowledge is per- 
fect. Be need no deliberation for His Ikhtiyar', 
-4, e., ohoice? *. 

The word eause ia used in the Quran in, different 


— 


26. Ok. W. R. Sorely : Moral Values and the Idea 
of God", Cambridge, 1918, pp. 446-447. ‘It we form 
a conception of a perfect or infinite mind, it is in this 
«ense that we must speak of such a mind ав free. To 
speak of chcice between alterpativos ia to suggest that 
other than the best might be chosen and this would be 
dnconsistent with the idea of perfection. 

“A nite mind, limited in knowledge aod power 
and distracted by desires other than the will of goodness, 

may yet have a partial measure cf self-determina- 
tion, which ls complete only in the infirite It is 
incompletely determined by foroes externa) to iteelf. 
And if it stande as it does between the realm of 
nature and the realm of goodness, conscious of the good 
and yet beset by many temptations tc fall to a lower 
level, thon the reiative independance ox partial spon. 
tanelty of such a mind may be exhibited in the power 
to direct its cwn path toward the gral cf goodness or 
ta allow it to lapse into ovil.. Its freedom will nob be 
eomplete agreement with the ideal cf goodness but 1% 
wilt exclude total eubordinaticn to the fress beyond 
itself, and give opportunity for choosing and sery- 
ing the good, In spite of its restrictions. human 
activity will ‘be recognized as possessing a сесте of ~ 
‘spontaneity.” 
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senses: “Тһе angel of death who is given oharge of 
you shall cause you бо die; then to your Lord you 
shall be brought back" (XXXII-II). Allah takes Ше 
soul, at the time of their death’’ (XXXIX-49). “Have 
you Conaidered what you saw?” (LVI-G3) We pour 
down the water pouring it down in abundance. Then 
we cause to grow therein grain" (LXXX-36-27). Wight. 
them: Allah shall ohastize them by your hands and will 
bring them to disgrace” (IX.I[4). “So you did not 
slay them, but it waa Allah who slew them, and thou 
01835 not smite when thou didst smite bub ib was Allah 
who smote, that He might oonfer upon the believers a 
good gift from Himself“ (VIII. 17). Whatever good 
befalleth thee (О man) it із from Allah, aud whatever 
of ill befalleth thea it is from thyself.” 


"Ghazzali pointe out that negation and affirmation 
for one aud the same aobion throw new light on the 
nature of oausa lion. Negation affirme God as the real 
aud efficient cause, Affirmation establishes man’s free 
will faithfully exeouting divine order“ “ 


The above passages show that the word ' cause” 
signifies creative power, and must be applied to God 
alone. But as man's power is the image of God's power, 
to him the word has been applied only in its secondary 
sense. God alone is the real efficient cause, and the 
word must be applied to Him in its root sense, i. ., 
power, Is not everything delusive except God P A thing 
which oanuocb exisb without the help of the other is uot 
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res! bui delusive. There ia only one such existence, the 
existence of God, He alone is eelf-ezxisbing. The exis- 
tence of all other things depends upon Him. Everything 
is in His grip. He is the eternal and the everlasting. 
Hae is the manifest and the hidden. He is the first and 
the last. He is the eternal and the first and the last. 
He ie eternal and Örst as compared with all created 
things. They have emanated from Him one after an- 
otber in an orderly suoeession. Ho is the last from the 
point of view of the seeks". In his spiritual progress, 
He is the last stage to be reached. So He is the first in 
existence and tha last in experience. Similarly, He is 
hidden to those who want to see Him in thie sensible 
world through their senses, and He is manifest to those 
who see Him through ths eye of reason and to whom the 
mysteries of the supersensuous world have been unfolded, 

This is the dootriue of Tauhid' (Unity of Exis- 
tence) which means thao all the causes, nay, all activity 
mental or material begina and terminates in Him who is 
the first cause, the movar and fashioner of the universe. 

Further light оао be thrown on the problem of 
determiniem and freedom of the will by giving a brief 
teaume of a long and detailed  allegory which al- 
Ghazzali cites to illustrate his views®* : — 

A devotee raw а paper with a spot of isk on it, He. 
asked the paper why it had bleckened its face. The 
paper excused itself by making the ink responsible for 
it. The ink being asked, made the pen reeponsible, 
saying that it was living in an iskpot quite innocently 
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when the pen disturbed its comfort. The pen on its 
part ‘tried bo prove its innocenee and related lis life 
history and the cruelty of the hand in depriving it of its 
home and removing its skin and shaping it with в sharp 
knife and then putting it into the ink-pot and removing 
the ink from it and letting it fall on the paper. The 
ven had no power and the hand was wholly responsible 
tor the spot. The hand on ite part explained its inabi- 
lity to do anything of its own acoord. It was no better 
than a piece of clay or stone. It was moved only by 
Power without which it was no better tban a dead mass 
of matter. The devotee then asked Power which 
answered thus: "Iam notto Llame. I was latent in 
‘the hand long before ib moved. I was absolutely 
inactive. I was neither in motion nor had I the ability 
to impart motion of my own accord. А ceriain sgent 
came, shook me and obliged me to work. I had no 
power to resist its orders. This agent is called ‘Will.’ 
{know itonly by name” The anewer cf Will when 
asked for was:. “The mind sent an agenb named 
“Knowledge,’ who delivered his message to me through 
Reason to raise Power to action and I was s'mply 
vompelled to obey, though I do not know the reasco 
of my obedience. By nature I am inactive and 1 
romain so as long as my master hesitates and delibe- 
rates, As soon ashe has decided, I accept bis orders 
anquestionably. So please do not rebuke me but 
ask Knowledge." The devgtee then turned to Mind, 
Knowledge and Reason for en explanation. Reason 
said that it was a lamp which was sot self-illumined 
sod did not know who lighted it. Mind replied that 
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4b was a mere tabula rasa which had been spread by some 
one other than bimself. Knowledge excused itself by 
saying that it was a merc inecription made on tabled 
after the lamp of Reason had become luminous. 
Knowledge was not the author of the inscriptions. 
“You better ask the Pen®*,” said Knowledge, as there 
an be no inscription without the Pen.“ | 


When the devotee heard from Knowledge about 
Pen, Lamp, Tablet, Inscription, eto., he was perplexed 
and made tbe observation that he was being driven from 
pillar to pcst without getting а satisfactory reply. 
Hitherto he bad been receiving some ocorete answers, 
bot the answers given by Kncwledgo had out tho grcund 
from under bis feet and he knew nolwhere to go next 
The ink, the reed, the pen, the hand, etc., could be seen. 
But the Tablet other than that of wood or metal, the Lamp 
other than these lighted witb oil and fire. the Writing 
other tban writen with ordinary pep on ordinary 
paper or labiet were wholly inocmprehensible to him. 
He was, theretore, wholly at a loss what to do. 


Knowledge, hearing the complaints of the devotee 
answered that he (the devotee) was right, for he was roo 
in á position to ccoticue his journey, not having the 
equipment necessary to pursue ‘he path euceessfully and 
reach the destinetion. But if he was still determined 
to atfain hie goal. ho must listen to Knowledge mcat 
attentively. ает that tbe devctee was determined, 
Knowledge proceeded as followa— 

“Your journey consists of three stages: (1; The 
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terrestrial world (‘Alam al- Мн), the objects of whieh 
oan be perceived: with the physical senges. This region. 
you have left behind. (2) The oelestial world (Ala 
al- М ) whioh lies beyond tbe physical senses. The 
Pen which writes on the heart belongs to this world 
which will begin when you aee this Pen. This world 

is full of dangers and I do not know you will be able to: 
overcome them. (3) The intermediate world (‘Alam al- 

Jabrut) or the world of power. Ib liss between the first 

two and serves as a link between them. You have tra- 

velisd three stages of this, vis., Power, Will and Know. 

ledge. 


The celestial world begins when the Pen whioh 
records Knowledge on the heart becomes visible and 
man acquires uushaken faith of the reality oi the anssen 
world, If you cannot see the Pen then you better 
discontinue your journey.” 


The devotee opened his eyes wide to see the celestial 
Pen, as he was in the habit of seeing a physical pen. 
. His mind was acoustomed to experience the things of . 
the physieal world. He failed to see the celestial Peu. 
Knowledge again helped him by giving him farther hints 
to have conception of the celestial world which was 
devoid of physical determinatious and limite, and ргооев- 
ded to explain in this way: "The furniture of she 
house is acvordicg to the status of the dweller. Now, 
God does not resemble anything. So His attributes are 
also branscendentai. He is beyond space and time, His 
Hand, Peo, Writing, Speaking, eto , ars unlike the things. 
‘wa experience in this world. One who has a right con- 
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ception of Him.oan apprehend Him and. His attsibubes. — 
You do not seem to have a right conception of Him. 
Than listen, there are thr»e categories of men as regards- 
thair spprehension of Him: (1) Those who conceive: 
Him as transoendents! and believe Him to be nob only 
abore all material limitations but also above the limitas 
tiows of metaphor. (2) Those who conceive Him as an. 
anthropomorphic being. (8) Those who believe Him to. 
be neither of the two and yet both. They hold a middle 
position. It seeme that you belong to this position.. 
You believe that He is immaterial and yet you oaDmok 
have a transcendental conception of His Hend, Pen 
and Tablet. 


As the devotee heard this learned oiseouree of: 
Knowledge, he realissd his shortcomings. This realiaa- 
tion was the starting point of his ascent. Bie come 
sciousness ct bis ignorance regarding the nature and. 
eesence of Ше reality of things aroused in him a eenas of: 
shame and self reproach which tore атау the éurisin. 
whiob was hinderiug him frora seeing the realities. The. 
light of Knowledge dawned upon his heart and the cure 
tains from his eyes fell away, He witnessed the. 
spiritual realities as they were The devotee then thank. 
өй Kuowledge for its invaluable heip and preceeded on 
bis journey furtber, Now he asked the invisible Pen а. 
to why it writes solences no the heart of men, which 
produce Will whioh move the Power whereby voluntary 
actions result, The invisible Pen told bim to address _ 
the inquiry to the Hand which was the causo of 1% 
activities. The Hand told him to direct his inquiries 
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"bo the Power, The devotee then asked ihe Power and 
‘received the answer: “I am merely a quality, you 
‘should better ‘ask the possessor of the quality." The 
‘devotee was about to ask the Omnipotent, when be beard 
a volee from on high, saying: "He cannot be asked 
-what He does, and they shell be acked*?." The devotee 
-was overawed and became unconscious, in whieh state 
he remained for a long time. When he came to bis 
senses, he poured forth his heart in silence : “Thou art 
"divine and beneficent. I shall fear no mortal. Thy 
forgiveness is my solace. Thy mercy is my refuge. О, 
God | open my heart во that І may know Thee. Untie 
the knot of ‘my tongue A voice came from behind the 
curtain, Stor, do not transcend the limits of the 
prophets. Return snd follow them in everything. Take 
what they give you and do what they ask yon to do. 
Tou can have only this from the Divine favour. that 
-you have known the great fact that you cannot know 
Him, Hie beauty and grandeur? “. 


When the devotee heard the voice he realized his 
limite and returned to the World ct Power (‘Alam al- 
Jabrut) and accepted the excuses of Knowledge, Reason, 
Will, Power, the hand, the pen, the ink and the paper, 
because the devotee had realized now that Gcd was the 
only cause (fail). The other substances spoken of as 
causes were merely such in a metaphorical sence, Every 
thing proceeds trom Him and returns tn Him. He is 
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the first and the last, the manifest and the hidden, bhe 
architect of the universe. 

It would nob have been logical if al-Ghazzali had 
derived his doctrine of God as the cause of all causes. 
from his sequence theory of causation, It seems that 
al-Gbazzali derived his sequence theory from his realize- 
tion of God ag the sole cause and the moving foros in. 
the universe. 

Al-Ghazzali describes four classes of those who pro- 
fess faith in the dootrine of the one Doer. Of these: 
only two relevant classes need be mentioned. 

1. Tbe common people who believe in it by faith, 

or on the basis of philosophy. 

2. The 'iliumined' who had a vision of Reality, 
and spiritually realized that He is all in all, the- 
only Doer, the only Mover. 

This experience is, in rare cases, a permanent state. 

In other minds this vision sometimes flashes through. 
like lightning. But to the illumined the evidence of this. 
experience is more real than that of the physical senses, 


Al-Ghazzali was not only a great philosopher but. 
а great mystic боо. His position with regard to the 
freedom of manu is based upon his study nnd experience 
of the phenomena! and the transcedental worlds (‘Alam. 
al-Mulk, Alam al. Jabrut and ‘Alam 91. Мајо). This 
is what explains his apparently paradoxical position, bhat- 
man is determined and yet free. 


AL-GHAZZALI'S APPROACH TO ULTIMATE 

REALITY WITH SPECIAL REFERENCE TO THE 

RELATION OF THOUGHT AND INTUITION 
IN HIS. AND IQBAL’S SYSTEMS. 


SYNOPSIS 


1. The three grades of the knowledge of God, taqlid 
(imitation) deduction and iptuiticn 'ilm al- 
mukashafa ? 


п. (i) 
(ii) 
(ii) 


(iv) 

III. li) 
(ii) 

(iti) 

IV. G 
, di) 


What is ‘tim alemukashafa ? 

Ilm ai-mukashafa of pon-seekers of God. 
Saints without ilm al-mukashafa, 

The roots of ilm al-mukashafu in love uf 
God and yearning for Him, 

The two worlds—Seneual and spiritual-one 
shadow, the effech or the symbol of the 
other. 

Man muet naturally yearn for the know- 
ledge ol the spiritual worid. 


Physical world-Spiritual World. 


Man is endowed with the power to appre. 
hend the spiritual world- Reason. 

Reason, a spiritual essence equipped with the 
genses essential for existence in this world 
of time and space. This equipment isa veil 
which might, through purification, be made 
into a transparent glass as It were, The 
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veil will be dropped temporarily during this 
life as well, if the light of reason is pure and 
uncorrupted, and there ie & desire ior the 
knowledge of Gcd. 
V. Al-Ghazzali bas been cherged by Dr, Sir Mubammed 
Tabal with the iguoranoe oí the ſollcwing:— 


(i) That thought and intuiticn are organically 
related. 

(iii) That the finitude of thought is imposed upon it 
by its very nature, 

(ii) That thought and intuition eomplement and 
rejuvenate each other. 

(iv) That intuition is only a higher form cf intelleob. 
But al-Ghazzali exactly holds the views with 
the ignorance of which he has been charged. 

Al-Ghazzali doss not deny thought as means of 
reaching the infinite. In what sensa he believes 
it and in what sense he denies it ? 

Again, Dr, Iqbal charges al-Ghazzali with the 
ignorance of the dynamio nature and th» inter- 
nal infinitude of thought. 

Al-Gbaszali's conception of the infinitude of 
thought and prccess of knowledge. 


VI. Forme of intuitive experience, slkam-wahky. 
(i) Ilham. Dropping of an idea in the mind, the 
“whence and "how" cf which is not under. 
stood, Example from al-Ghazzali’s life. 


Gi} In sleep. 
(111) While awake, intuition of an ides clcthed in 


VII. 


VIII. 
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familiar forms. In muragaba, sadden dropping 
of the veil of the senses. 
Intuition may be symbolic-idea or impression 
from unseen world clothed directly in images 
from the storehouse of memory within the 
range of experience, 


Reality seen face to face-Exampie. 
Inherent difficulties in acquiring the knowledge 


of God. 


(i) Mysteries and wonders of the world, an evi- 
dence of God. But wecome in contact with 
them when agi is immature, later on they 
appear a8 common-place. The veil of domi. 
nanoe of passions and appetites. 


(ii) God's Light by which everything manifeste 
itself and even exists, like the light which 
manifests colour, He is too obvious to be 
observed. Method of contraries inapplicable. 
Were God to be withdrawn the universe 


would oollapse simultaneously. 


Ilm al-mukashafa at its highest reveals not only 
that God is the only Light but also the only 
being. Everything exists in its God-aspeot. 
Nothing but God exists by itself. This is called 
realising One-and Onliness of God-Unitarian 
experience, misunderstood ав ttihad, highest 
point of accent. Next stage in progress: Descent- 


Goal of goale, what next ? 


3t 


Foot Note — (i] Examination of  al.Ghazza!i's 
conception of Gon re-pantheism. 
Writer's opinion of &l-Ghazzali'g 
position. 


11) Brief view of Mujaddid Ahmad 

. Sirhindi about descent: quotation 
from Dr. Iqbal to the same 
effeot. | 


IX. The veils to the knowledge of God. Al-Ghazzali's 
classification of men ard creeds; men who bave 
the veils of pure darkness, mixed light and 
darkness, puro light and men who are unveiled, 
The unveiled dnd God abaclately unpredicuble. 
Various beliefs relating tc the relation of God 
to the movement of the beaven made the differen: 
tia for varicus grades cí the gnostica of Allah, 
The problem of muta’, the Obeyed Oue. 


Gairdner's opinion that this scheme embodies the 
inner-most th-agh:s of sl-Chazzali. Writer ` 
opinion that the scheu e is stupondous but inguffi- 
ciently thought out-Why ?  Ai.Ghazzali's atti- 
tude as revealed in his life-work. 


There are varicus grades of the kncwledge of God, 

The lowest grade is the faith of the common people 
based on authority and tradition. The higher grade 
ig the knowledge of the learned based on deduction and 
reflection. But the highest knowledge is ‘ilm ai- 
Mukeshofa (Туһ, Vol. 3, 14; Vol. 1, pp. 18-19) 
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Ilm al- Mukashqfa ів в certitude which is the result of 
the light that God instile into the heart when it is 
purged of vices and filled with virtues, through 
‘tlm al- Muamala (Ihya, Vol. 8, p. 17). It ig the 
knowledge which comes to the intimates (siddigin) 
cf QGod?5, and relates to God and the unseen. 


—y— —ꝗ—ͤ—ä— 


35. Writers on sufism are agreed that cer bain 
forms of visionary experiences are common to men, 
irrespective of what religion they belong to. 
Mujaddid Аһшай Sirhindi points out  ( Epistle, 
No. 993) that there are two forms of ‘Ilm al. 
Makashafa. One relates to the knowledge of God, His 
attributes, and His acts; this is the peouliar privilege 
of those who are rear unto Allah. The second is Lits 
of information relating to the unseen in this world of 
men and their affairs. This lat!er сап bo acquired by 
self-discipline and freedom from dominance of the senses 
even by those who do not eeek God. Those who are filled 
with the love God and are always cceupied with his 
remembrance, pay no beed to thie world and are often 
defiolent in this type of "ilm al-Mukashafa, and are, 
therefore, not recognized by the common  peeple. 
They are cocupled with that which relates to God and 
Hig acta, in which kind of knowledge the common people 
are not interested, Al-Ghazzali, thcugh he did net 
make this distinction clearly, pointed out that im al- 
Mukashafa relates to the kocwledge of God, the essence 
of thinge, and that it cannot be attained without acqui- 
ring "ilm at-mu'amala, of which the love of God and 
(See on next page) 
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Its basis ia direct vision or experience. One reulizes 
with certainty through personal experience the truths 
which formerly one accepted on the evilei.c? cf antiscrity 
or deduction, Beliovers hold diiforeut viev в shout tho 
nature o: God, angels. Asavon, Hell, Prophetkood, reve- 
lation. and essence of things. But through 'ilm al-M uka- 
shafa doubts are removed and realities are revealed 
sometimes in their nakedness, though cften sywbolical'y, 
Nm ol-Mukashafa is acquired gradually as one’s best 
becomes more and more purified. Sometimes. in rare 
cases, іо comer with а eingle lean,  An^ther [neler trad 
detormines ‘tlm al-Mukusnafa ia Divine Grece, Воб 
God promises His grace to those who tci! in Ilis way. 
However, tho mysterier that are rot revealed cn tbig 


earth will be revealed in the next?", 


— o — — . M 818. — 


(Continued from pige S2) 
thirs5 for the knowledge of Reality is the riert 1nuapcr- 
tant aspect. Не has unambiguously pointed crt IIby a. 
3, p. 12) that it a man occupies himself with ‘he pur ‘fica. 
tion cf the heart and does not seek God he will not 
attain the kuowledgs of Gad. Whatever then he attains 
will not be ‘Jim al-Mukashafa, Evan Mniaddid Abwad 
Sirhind: arrives exactly as the ваше cor cluplon. 
Moreover, Allah doas not look upon this efor avd bbig 
kind ot knowledge with favour f^r :& keeps man occupied 
with non-God 

86, Visionary expsrienoe$ and knowledge ol mys- 
4eries of God are no oer bain oriterion for determining - 
dho nearness to Allah, ‘Zlm-alMukashufa brings a 
(Sea on па page) 
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Sc he who seeks God sets before himself ‘slm al- 
Mukashafa as his goal, He starts with zaqlid. and know- 
ledge by oontemplation and meditation, but seeks to 
know God and the essence of things direotly for himself 
through ‘slm «l-Muamalu, 


Al-Ghazzali conceives the world as having two 
faces (Mishkat al- Anwar, p. 28), naming them differently 
as the material (‘Alam al-Mahsus or Mushah adah or mulk} 
and the Celestial world (‘Alam al. Malokut) or the world 
of senses (‘Alam al-Hissi) and the world of intelligence 
(‘Alam al- Адй) or the Higher World (Alam al‘ Alawi) and 
the Lower World (‘Alam al-Si/ls), All these expressions. 
mean one and the game thing. This transcendental 
world is beyond the ken of sense and imagination. The 
physica! world ів a direct consequence, a manifestativo, 
a symbol of the transcendental world. The teen world 
is to the World Celestial as rind is to the kernel, or as 
the form to the spirit, or as darkness to light, and 
lowness to loftiness” He who never yearne for the 
knowiegde of the spiritual world aud remains ocoupied 


(Contuenued from page 83) 

certitude of knowledge. There are cften true ones 
(siddigiu) of God who are granted this certitude without 
visionary experiences or other forms ot im al-Mukashfa. 
Buf'al.Ghazzali would regard this certitude fixed in the 
heart of the Friend (Wali) of God as a form of Ийт 


dropped in the heart without the Friend's consciousness ` 


of its sources or its manner of coming to him, asd їп 
his opinion thie would constitute one of the real foras 
ot iim al-Mukashafa, 


— — — — — 


\ 
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^ holly with the seen world is a brute, nay, worse than 
that, forthe brutes are nct furnished with wings for 
‘flight to the unseen world ав man тв. 


It is coly through the physica! world that one can : 
rige to the spiritual world. for they ere related to each 
other intrinsically. The world that is beyond the 
apprehension of sense and imagination may, from the 
viewpoint of the pilgrim tc God, be called the Fold of the 
Divine, the Holinese. Thereare folds within folds and 
no man shall attain unte Allah until he has traversed 
the highest, Thue, there are grades of asceneion in the 
spiritual world, and the pilgrim'e progrese along the 
‘Straight Path (Qur'an. 1, 4) ie his progress through 
these folds [Misbkat al-Anwar, pp. 28-25), The lowest 
heaven of the pilgrim is that cf the earth from which 
ргоовейв his bodily movement: his seneation proceeds 
from the next heaver abcve, and bis БҚеввс: from the 
next still above From here the soul epriais wings for 
ite upward flight to wnai seeme unity with Pere Deity, в 
Seveu- Fold way (Miehkat s]-Anvar, p 24). 


Man is epdewed with the power to apprehend the 
apiritual world — I$ is 2 power in the heart of men 
which is termed varicusly ae the transcendenta! prophe- 
tic snit (‘Misbkat al-Anwar, p. 40), the Human Soul 
(Misbkat al-Auwar, p б), the Divine Light, the light 
within, tbe Hidden Light. the Ligtt cf faith, Insight, 
Reason (Ihya, р 2550. etc To the map who knows, says 
` ab-Ghazzali, this multiplicity of terms implies only one 
Ades (Miebkat al Anwar, p. 6). Ве prefers to call it 
Reason. This is the power to which God referred in the 
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Quc'an. And thus did we ivrpir^ thee with a spirit from 
our power, Thou didst nct know what the book was, 
nor (What! the faith was but we made it a light guiding 
theraby whom we please of our servante (Qur'an, 42, 62) ” 
Reason ія as free to move in the world of dominanes 
and sense аз in the Realm Celesiial ;Misbkat al-Aower, 
р. 7). Ir itself its proper sphere is the Realm Celestial. 
But for the perception and knowledge of tle world 
of Dominarce und Senee it is equipped with external ard 
internal senses. But this equipment, while it is essential 
kor the existence of this spiritual entity in the Physical 
world, becomes a veil between Reason and the ungeen 
world and a source cf error in the apprchension of that 
world (Misbkat al-Anwar, p. 10.) This veil of the sen- 
ses will be cast off after Death and, then, man will 
witness the unseen Realities, as if with his physical 
eyes, God will say unto man, ‘We have stripped from. 
thee the veil that covered thee, and thy vision this day 
is sharp” (Cf. Mishkat al-Anwar, р. 10), This verse ів. 
quoted by al-Ghazzali and the use of the world kashf in 
this oase confirms the theory developed subsequently 
that ilm al-Mukashafa ів the direct intuition of Reality. 
when the veil of the senses hag been liíted. 


The authority of the senses is, in certaia oircums-- 
tances, suppressed even when we are alive, as in sleep. 
It so happens often also while we are awake. Then if 

‘the light of Reat on is pure and uncorrupted and man is- 
lost ia the remembrance of God, (Ihya, Vol. 8, pp. 17.18) 
he will porosive unseen Realities directly in а way that 
can be best expressed by saying ‘intuitively’. But thie 
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veil of 'senze and imaginition’ though gross may also 
be clurified and refined by free‘ng life from the Domi- 
nance of tle senses so that the light of Reality may 
filter through. In the case of the prophets this veil 
becomes, as it were, transparent glass and they can see 
God in the physical world which becomes a ‘Niche’ for 
Hi Light. 

Dr. Iqbal says thai al-Ghazzali , failed to see 
thas tnougbt and intuition are organically related and 
thas thcuzh must necessarily simulate finitude and 
iucono[usiveness because of its alliance with seria! 
time“ (Reconstruction of Religicus Thought in Islam, 
р. 6). He himself points out the relationship between 
thought and intuition in another passage in the same 
book. Nor is toere any reason to euppcse that th᷑ught 
and iutu'tion are essent ally oppcsed to each other. 
They epring up from the same root ind compiement euch 
other. ‘The one grasps Reality Piecemeal, the other 
grasps ib in its wholeness. Tbe one fixes its gaze on the 
eterual, the other on the temporal aspect of Realitv 
The сое is present enjoyment of the whole of Realit, ; 
the other aims at travers, ug the whole by slowly speoi- 
fying and elcsing up che var ous regions of the whole 
for esclusivo observation. Both are in used of each 
otber for mutual rejuvenation. Both seek visions of 
the ваше Reality which reveals itself to them in accor- 
dance with their funetion iv hfe, In fact intuition, se 
Bergson rightly says is only a higher kind of intellect" 
(Religious Thought in Islam, pp. 2-3). | 


Al.Gaoazzali not only holds the same view, ag men- 
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tioned above but also develops it elaborstely. Ав 
shown above, according to al-Ghazzali, the proper geti- 
vity of reason is intuition. Though: ів a form of activity 
imposed upon reason by tbe necessity of the senses, in в 
world of time and space, and the finite and temporal 
nature of thought is conditioned by these limitations, 
Thus thought ard intuition, according to al.Ghazzali 
aleo, have the same rocts and they are organically re- 
lated. Intuition, Bergson says, is only a higher form of 
intellect. Intuition, al-Ghazzali would eay, is the higher 
form of intellect, when the intellect is freed from the 
limitations of the senses (Mishkat al-Anwar. p. 37), 


Al-Ghazzah does nct deny thought ак means of 
reaching the Infinite. ‘These grostics of God after their 
descent from the Heaven of Reality are agreed that they 
saw nothirg existent but Ore Being. But of thuee some 
have reached this stage by thought while others have 
reached it by ecstasy and experience" ( Mishkat al- 
Anwar, p. 19). 


Again, "The knowledge cf ihe reality of the world 
that is in the heart sometimes comes through the senres 
(thoughts cirected to the world of senses) and scmetimes 
from the preserved -Tablet itself even as the form of the 
sun is perceived by the eyo, sometimes by looking 
at it direct and sometimes by looking at its refleotion 
through water, and this reflection does not differ in its 
form from the original" ( Ihya, Vol 3, p. 11). There ів 
po difference between intultive knowledge ( ilkam ) and 
knowledge acquired by reflection with regard to their 
respective nature, peate and sources except in so far as 
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they are different forme of activity. Intuition, accord- 
ing to al-Gbazzuli, depends ou Divine grace as well, 
The introduction of the religious element cannot make 
his theory unacceptable until the uoknown tactor in 
Intuition ie determined. (Ihya Vol. 3, p. 16, 16, We 
might вау in the words of Iqbal that the one (intuition) 
Bxes ita gaze on eternal, the otber (thought) on the 
temporal aspect cf Reality. Both seek visions of Reality 
which reveals itself to them in accordance with their 
function in life. 


Thought and intuition complement egoh other- Tbe 
learned in their search after God iueist more on thought 
and contemplation. while the Sufis emphasize more 
the purification of the heart, to prepare it ior direat 
intuitive experience. yet ceutemplation ів an essen'ial 
part of the diteipline of Ње Sufi, and it ig oftes during 
contemplati^n that intuitive experience comes as a elimax; 
&B il nebee and imagination suddenly besume like a 
transparent glase The learned whe feck Reality 
through tbcught are greatly rejuvenated by iatuitive 
experience, for with thìs experienoe they become estab- 
lished in knowledge (Qur'an, 3. 6), 


At-Ghazzah, den jes thought as n means tc the 
knowledge cf God. when it ie scrupulously aivorced from 
non-cenceptual modes of approaching Reality, and based 
entirely upon logio, To take un illustration from the 
life of al-Gbazzali himself, when at the age of twenty- 
eight be aet his mind on the sea roh for truth, and began 
$o examine the foundations of certitude he found that» 
ihe ooutd not trust the eviednoe of bis senses. But logi- 


, 
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cally, he could not trust tho evidence of his intollect 
either, for who knows that all this life he like а dream 
and we might find all Enowlodge attained here vain and 
unreal when we wako up in another life. Al- 
Ghazzali was filled with profcund scepticism and left 
paralysed. He was iu this state for two months, snd 
then came iight not from argument and logia but frcm 
within, came as a reaeeurance that the light of reason wag 
not a merekaluoinaticn. Al-Ghazzali trusted thia light 
and proceeded on his journsy sifting truth from false- 
hood by argument and logic till he foucd that t:uth lay 
with the sufis. If be had remained cenaisient and 
logical distrusting the ligbt oí intuition he would have 
wandered far [rom truth as bas done mary soother 
philosopher. It is in this sense that al Ghazzali dis- 
truste thought as an instrument for the knowlodge of 
God. To know Reality, Thought and Intuition should: 
work as allies complementing and rejuvenalivg each 
other. 


Dr. Iqbal says further: Bath Kant and Ghazzali 
failed to see that thought, in the vory act of knowledge: 
passes beyond its own finitude. Tho finitudes of Nature 
are reciprocally exclusive. Not so the finibudes of 
thought which is, iu its essential nature, iacapsble of 
limitation and cannot remain imprisoned in ihe narrow 
circuit of its own individuality. In the wide worid 
beyond itself nothing is alien to it. It is in its progres- 
give participation in the life of the apparently alien that. 

«thought demolishes the walls of ite Euitude and enjoys 
ita potential infinitude, Its movement becomes possible 
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oniy because of the implicit presence in its finite indivi- 
daality of the infinite, which keeps alive with it the flame 
cf aspiration and eustains it in its endless pursuit. It 
їз mistake to regard thought as inconclusive, for it too, 
in its own way, is & greeting of the finite with the- 
infinite’. (The Reconstruction of Religicus Thought iv 
Teluw p. 8, 

Again "In its essential rature, then, thought ie not 
static ; it is dynamio and unfoids its interral infinitude 
in time like the seed which, from the very begirning. 
carries within itself tha organic unity of the tree as a 
present fact, Thought is therefore, the whole in its 
dynamic sell- t xpregelon, appearing to the temporal vision 
as п series of definite spasifications which cannot be 
ucderatood except by a reciprocal reference, Their 
nieaning lies not io their self-identity, but in the larger 
whole of which they are tae rpecifio aspects. This larger 
whole is, бо use a Qur'aniv metaphor, a kind of 'Preser-- 
ved Tablet’, which holds up the entire undeterzao23 
possibilities of knowledge as a present rcahiy, revealing 
itself in serial tiwe ав a sucocerion of nitbe concepts 
appaaring to reacb a unity which is already presert in 
them." (Тас HBeocnetrüetion of Religicns Thought in 
Islam, p. 8). 

The following will throw light on the dynamic natura 
of Yuouglt aud its internal infinivüde which Dr. Iqbal. 


hás pointed out. 


Al-Gbazzali pointed out (Ihya, Vol, 8, p. 95. Urdu) . 


that no knowledge through thought oan be attainad with. 
eut previous knowledge. There take place aualyses. synthe- 
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‘ges and varioue dispositions of the known as we 
advance towards the unkncwn. Thus the parent thought 
always has in it the germs of all the knowledge that 
follows, and it is in a way a self-unfoldment of the eame 
seed with nourishment and engrafting from observation, 
experience, and reflection. To illustrate by analogy the 
-germ-plasm of the first parent of humanity hae not yet 
‘died out. It is living on from man to man and gerera- 
tion to generation and is still uofolding® iteelf in the 
germ plasm .f the new births. 

While explaining the Light- Veree (Mishkat al Anwar 
pp. 24-25) in the Qur'an he says that tha light of 
‘thought is symbolised in the Qur'an by ‘я Bleseed Olive 
tree which is neither of East nor of the West“. From 
the trunk of a parent propositicr, we advances towarda 
a complete tree of knowledge, the ramifications cf which 
are  an-ending , ever-progressing, “aach  ccnelusion 
becoming a seed for further conciusione’. The Tree ів 
not to be symbolised by a quince cr apple or pomegra- 
nate tree, but by Olive tres because the fruit of the Olive 
tree yields light and the brightest cf all ойе And sc does 
the froit of thought yield bright light. Since the fruit 
of thought is unlimited if is to be symbolised by an Olive 
tree that is Blessed. Since thought does nob exist in 
space and recognizes по direction nor nearness nor 
distance, it is said that this trea is neither from the 
East nor from the West (Mishkat al-Anwar, p. 44). The. 
-above is only а prosaic way of saying what Dr. Iqbal 
her ezpressed in a terse and defintte language. “Thought 
in the very acts of knowledge pases beyond ite 


fnitude, eto.“ 2 


93 


Again, ia Mishkat contrasting fhe light of Reason 
with the eye he point) out thas Beason apprehends 
concepts and coucepts cannot be conceived as finite. 
The kuowledge content presented to the mind or present 
in it at any one moment is finite, but potentially it is 
cognitive of the infinite; for example, reason apprehends 
the series of integers whioh are infinite, again, Reason 
knows that it possesses the knowledge of things and so 
on tc ad infinitum, 

From this 16 seems that a1-Ghazzali was conscious 
of the infinite reaches of thought and of the fact that 
thought is potentially a microcosm containing infinity 
within it as the seed has the tree. The progress of 
thought ів а process of self-uoravelling, for as thought 
is progressing from concept to concept each time it ia 
mnaterialiaing and presenting the potentialities with a. 
larger concept. 

All forms of ‘ilm ai-Müukaskafa or knowledge from 
the higher world, are conveyad ta man by agente of that 


orte known as angels (Mishkat al-Anwat, "р. W. TH 


highest from of ‘iim «l-Mukushja or intuitive experience 
ig wahy, which is tbe privilege of tha prophets and in 
which tbe Mescenger Angel assumes a visible form bè- 
fore the prophet. All other forms of intuitive exprrience 
are ilkam. The commonest fora of intuition is putting 
in the mind some knowledge or an idea the wheres, why, 
or how of which we do not know and cannot understaud, 
Other forms in which Intuitive knowledge comes to men Е 
are dreams ог waking visions (Ihya, Vol. 3, р. 16). 

In sleep the senses cease to function and the soul ie 
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left free from the preoccupation with the world of senses. 
Then often enough for the souls of the virtucus the veil 
from the unseen world is withdrawn, and a person 
receives knowledge, from that world, of things distant in 
spac2 and time, especially of things that are yet in tke 
womb of tha future; acd ideasor impressions imprinted 
and preserved in a/-Lawh al-Mahfíuz are conveyed to 
him іл advance, All objects and all acts, all that ex ists iu 
this world, or has existed since its creation or will exist 
till tha day of resurrection, already exist, imprinted in the 
spiritual world on the ai-Lewh al-Mahfuz cr the Pro- 
-sorvad Tablet. It, only for a time assumes ^ physical 
garb and:then doffs it. Just as the imagination clothes 
ideas tha come to the mind with words, similarly in 
that state of sleep the imagination olothes the ideaa and 
impressions conveyed to it from the unseen world, in 
familiar forms stored in memory, which are either a 
direcb representation of the idea or are symbolic of it 
(Al-Madnun, p» 5; Mishkat al-Anwar, p. 38), We never 
ges in dream God or the prcphet themselves but the 
idea of them clothed in form and colour. Thir idea or 
image is mads by God a vehiole of knowledge, Only 
this symbol or image will have some corrsepondence 
with the quality of the imagined or the symbolised, ag., 
the image of God must be usually light, or some beauti- 
fal form as befits the beauty and greatness of God. 
An enemy may be symbolised by a snake, a voluptuary 
by a pig, the devil by a toad, eto, Similarly God may be 
‘visualised by the symbol of beauty, grandeur and 


majesty. A 
Preoccupation with passion and appetites acts ag a 
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veil bebwoen the mind and the spiritual world, The 
soa! ig not drawn towards ће spiritual world but 
towards ібн dominant interseis aud яо dreame axe 2 
fultilment of bhe secret desires of min. (Ihya, Vol. 4, 
pp. 194-185). 


What is possible im вівер is possible in wakefuiness, 
if the authority of the sonses over the soul is suppressed 
by salf-discipline, inherent strengtn of the transcenden- 
tal prophaticapirit, and the grace of God, An illustration 
(Mishkat al-Anwar, pp. 87.39) of a waking vision may 
be vited from al-Ghazzali. The prophet said that he saw 
Abdur Rahman b. Awf- enter Paradise crawling, The 
Prophet saw tuis while awake. The soul got the intui- 
tion of the idea, and directly the internal senses clothed 
the idea in a form analogous to the idea. The riches of 
Abdur Rahman dragged him down fo this world, go 
much s^ that his strong faith and great piety could but 
with diffsulty work his zalvation. The diificulty of 
entering heaven due to the downward pull ої excessive 
worldly possessions was symbolised by the imagination 
by a orawl. The Prophet saw the image with his aves. 
It was a tratn that he saw, but it was not tha peraon of 

. Abdur Raman but the personified idea, Tt is a universal 
truth perceived intuitively in the person of Abdur 
Rahman. Thua can be explained all the waking visions 
ef the Prophet relating to the dead or the living as 
visions of spiritua! ideas clothed in aualogous ‘mages. 


This phenomenon of intuitive experience by symbols, 
could be explained by assuming that the heart has two 


| ‚ windows (nya, Vol. 8, рр. 84,35), contiguous to each other, 
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one opening towards the wor'd of sense, and the other 
towards the Realm Celestial forming the opening for the 
entrance of ilham and wahy. This latter window opens 
for tbose who are oot under the dominance of senses. 
Whatever knowledge or light comes to the heart from 
the Realm Celestial casta its reflection on both these 
aspects of the heart. Whatever is perceived by this 
celestial aspect of the heart is perceived by means of 
images, directly drawn from the great storehouse of 
images from the celestial world itself and corresponding. 
to the impressions realised by the senses. In the world of 
gense where we perceive first the image and then idea. 
there is always a rcom for discrepancy between the form 
and the spirit, for in the oase of those whose sense and 
imagination have remained gross on accouct of slavery 
to the senses the light of Reality will not filter 
through, therefore in the resultant darkness there will 
always he found room for mistake (Mishka al-Anwar,. 
p.87). But in the knowledge from the Celestial 
world the idea is perceived first and then direotly 
given a suitable form, Hence thera ig a certain oorres. 
pondence between the form and the spirit. (Ihya, 
Vol. 8, pp. 34-35), In the case of spiritual adepta this 
window is almost constantly opened so that she spiritual 
perception is no$ interrupted even during the waking 
hours, (Ihya, Vol. 3, p. 13). 

In purging the heart of vices, and adorning it with 
virtues, ag indicated above, reets the principle of general 
self-discipline which prepares the heart for the intuitive 
knowledge of God. Maragaba or Oontemplation ів a parti- 
«ојаг form of praetios which prepares the heart for- 
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immediate intuitive experience provided the heart is 
already sufficiently rpuri&ed. It consicta cf ocmplete 
mental detachment from all environment, and concentra- 
tion upov the physical haart, and then, as ih were, 
waiting for the light to come to the heart. This is how 
often knowledge from Gad is direotly flashed or com- 
' municated to the heart. 


Tus mathpd of seeking knowledge from the depths 


of the heart by alosing completely tha paths of the 
senses way be likenad to tha diggiug vus ot the pord, 
aad obtaianing purer and fresh water from beneath, 
alter the inlets pour iug in water from outside have been 
ciosed (Iuya, Vol. 3,p. 17). About the explaastion, 
already giveu 1n this section, oí the source and manner 
ok tba khowledgo that comes to man Macdovald says, 
"It is à starting anticipation of Wordeworva s steraal 
deep haunted forever by the eternal mind’ and of a still 
wore recess o2noaptionn of а subliminal self in direct 
touch with the Infinite", (The Religious Attitude and 
life is Islam, рр 2353 —2^4). 


Sometimes one sees reality not in symbols but 
clothed ia physical пакедаввв. The Prophet usually 
saw the Messenger Angel in the ferm of Wehya Kalby 
who possessed av extremely beautiful person. Twice 
however he giw tha Ange! in his real form. Ones he 
saw hin on tha night of hia Assent at Scdrat-al-Muntaha, 
und ones, on another occasion, when at the request of 
the Prophet tha Angel appeared at the top of Koh · i-Hira. 
and filed the whole earth from East to West (Ihya, 
Vol. 8, p. 15) 
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| Buch a vision may usually take the form ef sudden 
fach which might overwhelm the soul. It may be of 
“a short or long duration, and msy ccour at short or 
long intervals. This droping off of the veil of senses 
might be something analogous to the experience of 
„Wordsworth, frequent in ehildhood though rare in 


A mate: age: 


| “Those obstinate questionings 
Of sense and outward things. 
Falling from us vanishinges; 
. Blank miegiving of а Creature 
Moving about in worlds not realised, 
High instincta before which our mortal 
nature 
Did tremble like a guilty [thing surprised" 
(Ode: Intimations, eto). 


yn 58 The ipfinite marvels of the universe are an over- 
. ‘whelming evidence of the living, infinitely wise and 
powerful God. Yet the common people often do not 
realise it. One of the reasons is that man comes into 
‘-goritact-with the wenders and mysteries of the heavens 
and the ‘earth; and what is between them, almost from 
the beginnings of life when his reasoning faenlties have 
* not yet developed. When he becomes mature the objects 
> have become too familiar, and seem commonplace; 
-moreover now he becomes‘ the victim of appetites and 
- passions which act ав a veil to truth. Men are familiar 
„with such an infilte variety of forms of life and beauty 
"hat at zudden revelation of something new may. not 
mo ve them to wonder and yet it is often on such oesagions 
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‘that men cry out, spontaneously, in praise and admira- 
tion of their Oreator, The band that made we is 
Divine". Ifa wise man, blind by birth, were suddenly 
to possess sight and stand in the midst of the 
wonderful panorama of form and colour and witness 
the mysterious forces and the stupendous powers and 
magnitudes of the universe, he would be simply filled 
with awe and ecstasy, rather the probability is that he 
would be overpowered and bewildered, and even lose his 
reason (Ihys, Vol. 4, p. 276). 

"God is the Light of the Heavens and .the Barth“, 
*(Qur'an, 24-35) but only to those who know there is 
nothing so utterly manifest ав Allah; and yet it is by this 
very fact that He is hidden from the sight of the commen 
people. When we see the various colors, the red, the 
blue, and tbe green during the day time, we may deny 
*hat there exists light, alongside the blue ага the red 
aud the green. We see the colors anà think that they 
exiat by themselves. Were there eternal scnlightb of 
unchanging shade, only the wisest few would believe that 
cclours owe their manifestation or sven existence to 
something inseparably biended with the etnlight, 
althonsh that something is the most manifest of all 
things and through: it along all things become manifest, 
“The truto of this phenomenon, though difficult to: eon- 
' ceive, becomes evident when night follows the: day. 
“This method-of contraries however, cannot be applied to 
‘God. Allah is obscure to Ње common people because 
He is too ‘obvious, He is concealed ip the: excessive 
igifulgence of His-own glory (Шуа, Vol. 4., өр. 215.276; 

-"Mishket okAniwor, pp. Ag) , 
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1 Buf, Allah's, gnostics (Ari feen) keow as if they 

 wilness, with their own eyes, not only that Allah alone 
isthe Real Light, buc also He alone is the Real Being; 
not only that tbere is no Deity. but He but also that 
"There is no He but He". “None but He possesses 
selfhood and identity, ail other individualities are 
referred to only iu a figurative sense, that is, their 
existeneo is only a reflection of the actual and they are 
only an image of the real." (Mishkat, p. 29, translated 
by Gairdner). Nothiog exists by itself; everything 
exists only iu its God- aspect, for from Him alone it 
derives its being. Thus mao reaches the highest point 
of ascant in the realization of God, namely, the kingdom 
of pure and absolute One-and-Onliress. Plurality 
vaniahes here into totality; aud there remains no room: 
for further progreas. 

It is mosd tempting to examine these wyatioal and 
eostatio outpourings of al-Ghazzli for any lurkiog 
pantheism in them. They will certainly not bear the 
olosa scrutiny of an orthodox theologian. "Allsh's 
gnosties, when they reached the ultimate point of the 
ascent to Reality, witnessed, ae if with their physical 
eyes, that there exists. nothing save Allah alone”, 
(Mishkhat al-Anwar, p, 18). We could easily argue from 
this thet Allah is all and all is Allah“. Yet in the same 
breath al-Ghazzali tells us that Allah's gnostics witness 
that, "everything else is perishing exeept Hia countenanee, 
and not that it is perishing at апу point of time bab it is 
porishing from esernity to eternity” (Mishkat al-Anwar, 
p. 18). Here is something beside Allah that is perisbing. 
Again All existence ів exclusively His Aspect. Wow it 
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‘je impossible thaf he should be greater than His own 
Aspect. The meaning ie that He ів too absolutey Great 
to be called Greater, or Most Great by way of relation 
or oompurison“ (Mishkat, p. 19 translated by Gairdner). 


Allah cannot be greater than His aspect nor teseer,. 
and therofore must be cne with it. Yét though things 
are oct self-subsietent ard exist only in their God- 
верес, they have an actual being. 


There is ro dcubt that in isolated sentences we will 
get reflections of pavtheiam. But if we remember al- 
Ghazzali's rational and practical attitude ав a whole, 
we wili find that we cannot associate him witb pantheism 
in any ferm. He bimseli would have vehemently denied 
it. He had grob respect for myetios like al-Hallai. 
His seemingly blasphemous utterancarn were vot to be 
taken account because shay were made in a state of ineb- 
rlation. If they could perceive nougbt but God and lost 
conciouenese of their own-gelves it was because they were 
80 nvorwhelmei that thev lort +11 capacity for theught of 
aught else. But the гре grace cf God that created bala- 
ne; au the life on thie earth“. feye al Ghazzali ie 
*"Heaaor'' (Mienkat. p 20; 

Bie positicn is between the crthsacz, who divide 
God arn hie creation in iwe entities and that cf the 
panlhejs! whe weld deny the existence cf every thing 
exoept Оос. The univeres has a teing but only with 
relation te God. This ie tbe meanirg of the Qur'anio varse, 
veryt' ivg perisheth exoep* Hie ocuntenarce, Hie aspect“ 
(Qur'an, 88.98). 15 ie difficult to determine exactly what 
at-Géparali means by ‘aspect’. In any cone it dcee away 
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with pantheism and уеб retains mystical verity of the 


One and-Onliness of God. 
This truth ls revealed either to the learned through 


study and contemplation or to the saint. ir iends of God 
through eostacy, These latter sometimes in the state of 
transport ars so overwhelmed by the experience that they 
lose their reason for tha moment, lore consciousness of 
everything, even of their own selves and beccmes, as ib 
were idenbi&ed (muttakid] with Allah, This is the stage 
of ‘Fana.fi'l Fana’, Some of them in that state have orted 
out "I am the One Real" (Al-Hallaji), Ог Glory be to 
me, How great is my glory" (Abu-Yazid al-Bistami). But 
when they return to themselves they realize that it was 
not actual Union with Allah, not ittihad but Tawhid, thab 
is, perception of the Unity of Allah. 

There is no point of ascent beyond the Unitary exp- 
erience, and though the mystio would fain remain there, 
this is not the goal of goals. The next stage in his progress 
is his descent to the lowest heaven-the world of physical 
activity of sense and reason—brioging along with him 
the light he has found. Al-Ghazzali says, This ig the 
goal of goals, and the highest object of spiritual search. 
but only | the gnostics cat fully understand it“. “ 


—— ———————– 


37. Mujaddid Ahmad Sirhindi has said on numerous 
occasions that the ascent is the first part of Saint. hood 
and the deseent is the next. The descent is опе of the char: 
&oberisbfos of prophitio sainthood. Then men not only 
‘goes’ but also ‘carries’ (Epistle 36, 302, sto.). The follow- 


ing from Iqbal is illuminating:— 
Muhammad of Arabia ascended the highest. 
(See on next page) · 


— MÀ 


—— 
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"Ib is no wonder,’ he says. “if the learned 
liken this descent towards the heaven of this earth to 
the descent of the angal. Bub dome gnostice have” 
gone further. Boing immersed in the One- ahd- 
Onliness of God they have deolared that this dascont TR 
the descent of God to uss physical parts and senses 
(Miahkat al-Anwar, p 24: This descent, therefore, is into 


p — = 


pA 
Continued from page 103) ` 
Heaven and returnned, I swear by God tbat if I 
had reached that point, I should never have re- 
turned’. These are the words of а great Muslim 
saint, Abdul Quddus of Gaugoh. In the whole range of 
Sufi Nterature it will be probably difficult bo find words 
which, in а singis sentences, disclose such an acute per- 
ception of tbe paychological diffaren ae between the pro- 
phetio and the mystic typss of oonscioasness. The 
mystic does not wish to return from the repcse of 'uni- 
tary experience’ ; and even when ke does return, as 
he mus, his retarn does not mean much for mankind at 
large. The prcphet's return is creative. Не returns 
to insert himself into the sweep of time with a view to 
control the forces of nistory, and thereby to create a 
fresh world of ideals. For the myatic the repose of 
unitary exparience is something final; for the prophet it 
ia the awakening within him, of world-shaking paycholo. 
gical forces, calcutated to completely transform the 
bomen world, The desire to ase his religious experience 
transformed into a living world-foros ig supreme in the 
prophet, {The Hecorsbruobion ot Religious Though in І 
Islam, р. 119). х | 


lo! 


the life of mankind spiritually rejuvenated with the 
Unitary experience. What would be the nature of the sainte 
friend after his descent is not made clear by al-Gazzali, 
He cannot mean by this descent merely a retrun to the 
normal self for this return is inevitable and cannot be 
therefore, called the goal of goals. He merely says that 
-this is what only the gnostics can understand. 
That this activity consists in not cutting oneself 
away from mankind but da’wa al- Hag can be inferred from 
his writings, e.g., here ia a definite etatement 


“The most beautiful qualities in the Saint-friends of 
God which draw the human heart tcwards them lis in 
three directions: firstly, in their knowledge of God, 
His angels, His books, His prophets and tbeir teach. 
ings; secondly, in the power they possess of reforming 
their own souls and the souls of their fellowmen. This 
latter fact they accomplish by zrskad and Siasa (by 
directicn and administration): and, lastly, in their 
purity from all that is base and evil, and their purity 
from the dominating passions that lead astray from 
God and beckon towards evil (Ihya, Vol. 4, p. 261). 

Here is a tradition of the prchbet, it runs: Allah 
hath seventy thousand veils of light and darkness; 
were He to withdraw them, the splendour of Hig 
Aspect would surely copsume any one who apprebended 
Him with his sight".  (Misbkat al-Anwar, p. 47 
translated hy Gairdner); (Ihya, 1, p. 40). 

Allah is pure and glorious Light, tbereicre the 
veila muat relate to those from whcm Allah ie veiled. 
Al-Ghazzali makes an attempt to give a classification of 
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the veiled amog шаптай, which incidentally brings 
into prominence many Һа іра conceptions of the 
nature of Ged. Mankird ia divided inte feur elseres: 
those who are veiled with darkbees, those veiled by 
mixed light and darknees. those veiled by pure Light, 
and last'y those wb^ attain unto Allha. (Mishkat 
al-Auwar, pp. 33-35.) 


The moet startling parts of this echeme are tha 
problem cf the Mut'a or the Vicegerent and the theory 
that the knowledge cf the Mcvement of the Heaveus 
is the sole basis fcr the gradations of rearnes to Allub. 
But inspite cf the fantastic schemes like that ct Миго in 
Miebkat, his position ie quite olear :— 

1. That Ged can be apprebended, through "ilm 
«1: Микаѕиз іа. Tcattsin the knewledge of God is the 
highest períecticn бї man oD thie earth. That the 
highest knowledge of God abould ccueigh ip knowing 
that He'e abeclotely unknowable hae been zejented, 
ancog ctber opinicns, ћу al-Ghazzali bimself in Ibya, 
ip his remarka regarding im ai-mukashatc:, as the 
cpision cf people who dc not know. 

9, That there is в certain symbolic errreepon- 
denoe between man aud Ged in outward ‘orm вв also 
there is certain affinity in epirit. Tbere is an affinity 
between man ard Gcd not m cutward form but in 
spirit, Of this affinity part car be put or paper. and 
part it is impcesible to lay down in olear terms and it 
is right to hold our tongue with regard to it ao that the 


wayferere to God might discover it for tbemeolves when . 


they heve reached their deetinstion. That which can 
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be put down is that man should be near unto Allah in 
those of His attributes which we аге commanded 
to oultivate in  courselves, e.g. knowledges, love, 
oharity, eto.,.............. The affinity which cannot be 
elaborated in writing and speech is that which is an 
exolusive characteristic of man and is hinted at in the 
Qur'anic verse, ‘And they ask you about the soul; 
say the soul is divine affairs (Quran, 17, 85), and 
further in the verse, ‘when I made him, breathed into 
him of my soul’ (Qur'an, 15, 99:5; and again io the 
verse, "We have made thee a successor on the earth, 
elo". (Qur'an, 38, 26; Of. Ihya, p. 253). 

The problems of the Vioegerent and the movement 
of Heavens do not play any part in the religious 
philosophy of al-Ghazzali. The highest point of ascent 
in the knowledge of God lies in the Unitary experience 
and the goal of goals is the descent thereof from. 
to the life in the midst of men. 


IDEA OF LOVE IN THE PHILOSPHY OF 


AL.GHAZZALI ^ 85 

"Love of God, according to al-Ghazzali, is tha essence 
of Islam, He makes ib the supreme end of man in this 
world. Sabr (patience), euhd (abstinence), ebo., which in 
thamaelves are virtues of very high order, are merely 
subservient to love of God; and the virtues like shawg 
(yearning), uns (affability), da (satisfaction), eto., are 
the more advanced aspects of this love. * Some theo- 
logiang have oritioised tbe possibility cf love of God. 
They argue that love can exist only between members of 
the same speoiss, and since man and God are not homo- 
geneous, no love can exish between them. Love they 
hold, is nothing other than the obedience of man to 
God.“ Al-Ghazzali in reply explains the meaning of 
love between man and God and establisbes its possibili- 
ty and supreme value on the basis of the Qur'an and the 
Hadith, s. g., God loves them and they love God“; 


E —————————————— — —— 


І. Ibya, Vol. IV, 252 Zi œ eU! дй 0% 
ЫЛЫП SNN wy’ gyi 
FaN QU ia) if GU cole yall ШЫ 
„b n e Е 5 ue cid узум ш 
GU „ 24. quM pile Sparel Qu Vy (Ota 
aytiy OP Ji) умай, igile 

2. Ihya, Vol. IV, 253. 


8. Qur'an, V, 57; Of. II. 165. 
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No one will be truly faithful till God ja dearer to him 
than all ве." * 

It has-been eaid above that the perfection cf man 
lies in the knowledge of God. How then, it may be 
asked, is Jove of God also an ultimate end ? The rela. 
tin of knowledge to love, whicb al.Ghazzali has explai- 
ned, indicates a solution of the inconsistency in ques- 
tion.” Love is a natural irclination towards objects 


— TQ... ͤ —— — ˙— 


4. Hadith: Of, Ibya, Vol. IV, p. 263. 

б. Shihabuddin Suhrawardi Magtul. the greatest 
philosopher of the 6th century A, H., «bc was under a 
definite influence of al-Ghazzali, hag very clearly poin- 
ted ont the relation of love with knowledge. In his 
Mupis al-‘ushshag, "Lcvers' Friend" (ed. ard tr. by 
O. Spies, Pp. 24-25) he says. ‘when ‘affection’ reaches 
the utmost extremity it ie called ‘love’. сте is exoesg- 
aive affection’. Love is more particular than affection 
because all love is affection but all affecticn is not love. 
And affection is more particular than 'kncwledge' 
boeause all affection is knowledge. but all knowledge is 
not affection. And two opposite thiags осше out of know- 
ledge, which are called friendsbip and ‘enmity’, 
Because knowledge pertains either to a thing which is 
agreeable and suitable tc the body or the epirit which 
is called pure good’ and absolute affection; and 
the buman soul seeks it, and desires to betake itself to 
that, and attain perfeotion; or, it pertains to a thing 
which is pot suitable and nct agreeable to the body and 
-the spirit which ів окей ‘pure evil’ snd absolute defect’; 

(see on next page) 
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that give pleasure. Hate, on the ccntrary,..is natural 
repulsion that gives pain. Both love and hate imply 
knowledge of objeota that give pleasure or pain. Ualeaa 
objects become known, there can be no oceasion for 
either inolination or repulsion to them. Knowledge of 
Objects may give pleature or pain to the person or ieava 
him indifferent. In the case of pleasure, the peraon is 
drawn nearer to objects but in other oases he is repelled 
from them. | 


Similarly, knowledge oí Gcd may ог шау not give 
pleasure to the peraon. А person given to temptations 
of the flesh and thereby burdened with hindrauoes in ihe 
heart will not [eel pleasure 10 the knowledge of God, 
Why should а person feel pleasnre, is a question which 
will be taken up below. A person who knows God 
and loves hun іа at в higher plane of spiritual develop- 
ment than the one who knowa God withous loving Him. 
Al*Ghazzali holds kuowledgs of God as the payfection 
of man heoause withca* it Jove cf God ie not poeaible, 
But knowledge cl God does not mean love of God iu all 
instauces Hense love oí God is a h'gbar ideal than mere 
knowledge. 


— — өы——— 


(Continued from paye 105) 
and the human soul slways flies from that and it has a 
patural aversion towarde that. From the frat comes 
"Iriendsbip and írcin the s¢eond ‘enmity’. So the frst 
round is kncwledge, bha eecucd round ів affeebicn, and 
the third round is love. And one cannot reach the 
world of love which is the highest of all, unless he makes 
two rounds of the stair (rom knowledge and affection", 
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Within knowledge of God there are various stages 
and the highest stage is related to the highest form | 
of love, Knowledge may be perceptual or super-percep- 
mal.“ The former is apprehension of objects’ through 
Senses. Perceptual knowledge of objects and their love 
is common to men and animals. God cannot be known 
immediately through knowledge, nor can He be as 
object of love determined by such knowledge. Know- 
dedge of God is super-perceptual. Man alone is capable 
of such a knowledge.” This knowledge comes through 
faith, reflection, reasoning and intuition (sim al- 
Mukashafa), the enumeration being in the inoreasing 
order of spiritual development. Love of God is associa- 
ted with each буре of superperceptual knowlege of God, 
in the heart of the seeker. But the highest and the most 
complete love is associated with intuition, the highest 
type of knowledge. 

Why should a person feel pleasure in the knowledge 
of God and direct his love to Him? Al-Ghazzali explaing 
at length that God is the supreme object of love because 
He is the ultimate and absolute source of all the causes 
because of which objects are loved. 

The impulsion to love may be broadly put to four 
causes : (1) Love of the self.“ Every living individual is 
instinetively compelled to struggle for its. own preserva- 
tion. Ab the perceptual level man strives for. his exis- 

pence not for horror of death or of the Divine retribution 
+6; ува; Vol. IV, р. 5. 26. | 


es ‘Ted. ’ c "op 
"Ihys/Vél1V,P.950. ^^ 7 ^o ү 
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after death but simply because he loves his existence for 
its own sake. He loves not only the self as such but 
also the perfections of the self. He dislikes his imper- 
fections because every imperfection means а non-exis- 
tenee of an aspect of the self. Next to the gelf and ім 
perfections, a person loves that on which all this depends, 
e.g., his limbs, strength, wealth, progeny, family, friends, 
tribes, eto.“ (2) Love of a benefactor for the bene. 
fits received from him. A mans' love for his benefao- 
tors*? ja nothing but a desire for the preservation of 
those who minister to his desire fcr self.preservation. 
It is а form of self-love. The benefactor ів not loved 
for his own sake as the self is. This love may cease 
when the benefits cease, even if the benefactor be atill 
alive, and ів more or less directly proportional to the 
urgency of the gifts received. (3) Love of beauty. 
Beauty ie loved for its own sake irrespective cf avy 
benefit or gain. Its appreheneion gives rise to pleasant 
aesthetic feelings?! which constitute an end ip itself, 
The quality of beauty resides in the harmony and 


9. Ibid., P, 255. His le ve, in al-Gbazsali's opinion, 
for his son appears бо be anselish, bat a close inspection 
will reveal that be loves him, because he finds in him his 
own preservation and perfection. Їп the same way in 
the preservation of the tribe be sees his own preserva. 
tion. His son represents him even after bis death, 
Thus he lives further in his son who is his own flesh 
and blood. 

10. Ibid, p. 956. mM 

11. Ubya, Vol. IV, pp. 266-66, „ 


— —— — M 
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perfection of objects. Beautiful objects insiude not only 
perceptible bodies like the human limbs, but also 
conceptual forma, e. g., character, virtue, knowledge!“ 
We often love those who have gone before us and 
whose excellent qualities of head and heart, we 
have never directly observed. Knowledge of these 
qualities has called for the highest sacrifices from 
men in order to advance the cause which was dear to 
them, If some persons, for 3xample, love Abu Bakr and 
Umax, it is because they represented in their persone 
ard conduct the highest expressions of some of the 
» noblest qualities of the heart such as knowledge, power, 
devotion, love, courage, piety, etc., which enabled them 
to control and ourb their baser nature ard develop their 
nobler and higher self. Taoese qualities did aot die 
with them, after their bones ard flesh had decomposed 
and disappeared'*. (4) Love based on affinity between 
two souls. Good souls are naturally attached to esch 


otber. 


Al-Ghazzali explains how Ged holds all the causes 
thab inspire man to love. Theretore Нә alone ia worthy 
of love. Love for the Prophet is also excellent aince it 


— — — — — ——À —ä—l̊ĩ — — 


12. Ibid, p. 256. 

13. How a man has come to appreciate these qualities 
is well-known. ie has been bearing ali his life the 
stor ies n their valour, their self-sacrifice, thair ohärity, 
eto., which have made lasting impressicns on him. with- 
out himself being the recipient ci their favours: ebo., 
there із a beauty in their actions, which is capable сЁ 
making a stirring appeal to his inner self. ‘ 
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loads to the love of God. Those who love objects other 
than God, have no knowledge of God. Knowledge of God 
is the source of the love of God. 


Since man loves the self he must love God who is 
the Creator and also the Creator of what he desires for 
his preservation and perfection. Man cannot achieve 
anything withcut His grace and blessing. 


The second cause too must lead man to love God 
Who is the altimate Benefactor. From Him alone all 
the benefits are received. The human philanthropist is 
only the instrumeot of the Divire Benefactor. The 
baneficence of man is born of bis selfish motives. He 
expects and longs for something better than what he 
sacrifices by way of popularity, influence, or gratifica- 
tion of some of his deeires.** God does not expect 
anything from His creatures ard has no selfish end 
in view. 

The third cause of love is also present in God. 
He possesses the qualities cf power, knowledge and 
beauty бо an absolutely supreme degree. These quali- 
Мез ая man discerns them in himself are the gifta of 
God. As compared fo God in these qualities, mau hag 
no entity. God's knowledge is boundless, His power 
absolute and His beauty pertect. Therefore God alone 
deserves complete and exclusive lovs. 


Further, man possesses s» certain affinity or like- 


ee — 
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14. Ihya, Vol. IV, P. 257. Al-Ghazezali would 
have been evunted ae gross hedonist had he not men- 
tioned also the fourth cause of love. 


114 


ness to Allah. ““ „ It is evident from the Qur'an, and the 
Hadith. Man is enjoined to adorn himself with the 
virtues of Allah. Characterise yourself’, said the 
Prophet, ‘with the virtues of Allah“, 16 e.g., knowledge, 
love, charity, eto, But there is also a deeper correspon. 
dence and affinity between man and God whioh ia 
hinted at in numerous verses of the Qur'an, eg., And 
they ask thee about the soul, say: the soul is an affair 
ot God; “When I made him and breathed unto him 
of My soul“ !“; “Wo have made thee a Vioegerent cn 
the earth"!?, But this deeper affinity, al.Ghazzali 
says, is impossible to express in words. It can only be 
experienced and realised by the intimates of God, 

The realization that God possesses all the four 
factors which command love to an infinite and perfect 
degree, and that He and none else deserves our love 
and adoration comes to man by hearsay, by thought 
and reflection, or by direct intuitive knowledge of God. 
Complete love, when the love of evarvthing except 
God is entirely obliterated from the heart so tnat man 
lives, breathes and acts in and for God, and finds no 
joy, por peace except in that whioh relates to Him, 
comes to man when he has wholly puritied himself 

15. Ibya, Vol, IV, P. 963. 

16. СЕ Ibys, Vol. IV, P. 363. 

17, Qur'an, ХУП, 16, 

18. Qur'an, XV, 29. 

19. Qur'an, XXXVIII, 26; Of. also the Hadith: 

"Gad ereated man in His own image" (Ihya, Vol, IV, 
o. 893°, 
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through ‘ilm al-Mu’cmala and has attained to ‘tlm al- 
Mukashafa. 

Thab God also lovos man is proved by a number of 
verses from the Qur'an such as, He loves them and 
they love Him"; “Verily, Allah loves the repertant and 
those who purify themselves“, ete.*° Now love means 
an inolination towards an agreeable object. This 
inclination is the Impulse to satisfy a need. Need 
implies a defect, a want of something, an urge towards 
the per feoblon of what is an imperfection, It is self. 
evident that such an inolination in God towards 
anything is impossible. God has no need, no defect 
and imperfeotidn. Therefore the word love when used 
for God must not have the same senee as when used for 
man, and for that matter all their words when used for 
God have a Divine connotation, sc to say?', God is 
eternally the All-Perfect. No change oan affect Him. 
Bo His love ie not the same as the love of man towards 
other cbjacts. Then, what is His love like? Wheo God 
loves His creatures, He loves tuom, nob ан separate 
beings from Himself, for affection for anything other 
than Himself will impiy an -imperfecticn с: nacl iu 
Him It may be said that God's love of man ig like His 
love for His own works, which mezns that He alone 
эхівбв. In everything He loves, Jie loves Hiinself. 

Further, the love of God for man means that He 
removes tle vail from the heart or draws bin nearer, or 
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He had ordained him from eterniby to be able to approach 
Him. Ncw, if love is attributed to the eternal Wili of 
God, through wuich man has become able to aproach 
Him, the love of God for man will be etermal??, But 
if the luve of God for man is attributed to the actions 
of God through which the veil has been removed from 
the heart of man, the love of God for man will be 
hadith (oreated, new), because of the newness of the 
cause. This is impossible. Bub the faot ig that what. 
ever happens, happens througn purificatioh of the heart, 
which is also according to the Will of God, The purifica- 
tion of the heart has its natural consequences. But by 
nearness to God is not meant that any change can take 
plaoe in God, for God is unchangeable. Whatever happens, 
happens to man. Man becomas nearer to God not in 
space and time but in good qualitias by controlling his 
appetites and anger, eto, In thig way the position of 
man becomes higher without constituting any differeace 
in the position of God. In sbort the love of God for 
man means that after man has purified his heart, God 
has admitted him to His proximity and has removed 
the veil of his heart in order to enabla him to observe 
Him with the eyes of his heart, 

Love is & mental activity. It expresses itself in 
the conduct of man. The tongue, the eyes, the lips and 
all the bodily organs betray it. The man who loves 
God is desirous of union with God. "Therefore a loyer 
of God loves death for it is a means of achieving the 
cherished end, Only in one case he may not desire to 
die fcr the time being. It is when he is not quite 


| prepared to meet his Beloved, He, then, wants to 
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prepare himeelf better by means of more worship and 
more-acts of piety. 

He whe loves God is wholly in the hands of God**. 
God looks after all his deeds and thoughts, He is his 
adviser, the oleaneer of his heart and the mover of his 
limbs for good actions. He unitea his iuner self with 
the outer self. He wakes him concentrate all his 
thoughts on one object, i e, cn Himself. He removes 
the voil between Himself and the creature. The will of 
such a man becomes the Will of Ged. However, euch а 
man ie not infallible; a minor fransgresston might be 
ocmmitted by him, as when for a moment hie lower 
self might get the better of him 


One who loves God loves all Hie oreaturer, even 
the sinrers?*. He loves the einners for thoy are God's 
ereatures though he hates their sir-aspeob Не does not 
love anything which is against God. But bis actions 
are based on equity and justice, not on bigotry, ete. 
They are severe on the unbelievers and merciful to one 
another.“ ““ 

Among other signe of love are that men likes to be 
alone, he sings hymns to God, he ie oonsoled and 
comforted by being obedient to Gud. One whe loves 
God, also stands in awe of Him. Jus; as the knowledge 
of His beauty begets love, even so the knowledge of His 
Sublime Majesty begets awe, 
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In short, love is the essence of religion. All the 
highest social and moral virtues are born of the love of 
God. All that ів not the fruit of this love is to be consi- 
dered as the result of the pursuit of the appetites and 
the passions. Whatever is the result of appetites and 
passions is a vice. 

Besides the above-mentioned signs of love, there are 
gome specific virtues which follow from it. In fact, they 
are the higher aspects of love itself, They are showq 
(yearning), uns (affability) and rida (satisfaction) 2“. 

When the lover has an eye upon al! the perfect beauty 
which is yet behind and beyond his reach, there is in hig 
heart s restlessness and a fond yearning to reach Him. 
Then this yearning of the heart towards God is called 
showg?". 

When the lover is overwhelmed with the joy of the 
nearness бо Allah, the experience of the Divine Presence 
through ‘tlm al-MuKashafa is dominant, and thue when 
his eye is set only upon that which has been revealed to 
him and is present bo his inner perception, and not upon 
that which is yet veiled, then this joy ів oalled ans“ s. 

When the lover in this state thinks of the Majesty 
and the absolute self-sufficiency of the Beloved, and the 
possibility of his falling away from Him, then he feels 
pain whieh is called Khauf**. 


96. Joyous submission to the will of God, LSU 
resignabion. 

97. Ihya, Vol. IV, p. 291. 

98, Ihya, Vol. IV, p. 291. 

99, Ihya, p. 291. | 
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Rida is to remain ever pleased with God, It is a 
fruit of the love of God and is the property of the soul 
nearest to Allah: and the seeming contradictions anc 
doubts involved in it cannot be completely resolved till 
one becomes gifted with the knowledge of Сой? °, 

In the heaven when man will get а vision of Allab, 
he will be allowed to ask for whatever he desires and 
those in the highest stages of the Heaven will ask only 
for the rida of the Beloved. God will be pleased with 
them. This highest blessing of the pleasure of Allah will 
be granted to those who are ever pleased with Him. 0 
soul that art at rest ! Return to thy Lord, well-pleased 
(with Him), woll pleasing (Him), so enter among My 
servants, and cuter into My garden“. ! 

Some people who believe that in euffering and in 
things against one's will cnly patience ia possible and 
rida is unimaginable, deny love altogetner, Any one 
occupied in doing any serious work does not otten notice 
апу noise, etc. One engaged in fighting does not often 
know that he is wounded and does vob (вві pain until 
afterwards when he sees the blood flowing. Ther again 
oftan in love of the thinge of the world one is oonscious 
of pain but inatead of being sorry he is pleased with it, 
because of the achievement of the aim a$ the end. The 
troubles of travel may be pleasures at the prospect of 
reaching the deatinabio n. 


When the pain coming from other sourees are plea- 
sant, how much more pleasing are the pains coming from 


* 


30. Ihya, p. 2941f, 
$1, Qur'an, p. 27. 30. 
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ihe beloved, This ia the state with a worldly beloved seen 
by the bodily eyes when one is also conscious abcut the 
origin cf the beloved which was a drop of dirty water, and 
the beloved carrying within the bcdy nothing else besid- 
es filth, What will be the state in relation to God as be- 
loved, whose beauty is seen by the eyes of the heart; and 
ів the perfect Beauty. 

There are several problems involved in rida. The 
first is the possibility of rida in the most acute or pre- 
longed suffering**. There is the overwhelming evidence 
cf innumerable cages of men and women who suffered 
death and the most cruel tortures and pains cheerfully 
because it was the will and pleasure of Allah. There are 
grades of cheerful submission to the will of Allah, 
The first is the hope of a reward in the next world. 
The nextis the feeling that whatever is befalling him 
is the will of his Beloved, and hence he must bear 
it obeerfully, yet apart from this he may have bis cwn 
will too. The highest atege is reached when the desire of 
the lover becomes identified with the will of his Beloved 
and that becomes highest plessure. Such instances 
are met with in life amongst lovers of mortale. It ig 
no wonder tbat this love ebould be found even in a 
higher degree in those who have realised the infinite 
and eternal beauty and goodness of Allah“ “. 


The second problem involved in the conception of 
rida is this: God is the source of all good and of all 
evil and henee should he who is ever pleased with 
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Allah welcome sin and evil in himeelf as well as in 
others? According to al.Chazzali, thcugh evil may 
ultimately he traced to God, vet He ів neither plasced 
with i“ nor with the evil-doer bv whose acquisition (kasab) 
the evil han materialised. The lover of God does not 
ask the ‘Why’. He hates evil, and is opposed to it, 
yet remains reconciled to the fact that it exists in 
the univeree because it is not without the will 
of God?*, 


Tt may be ola imed that according to the Qur'an and 
the Hadith one must be satisfied with what is decreed 
by God. It ie impossible to conceive that sin is not 
decreed hy God: for. then, it must be caused by some 
one elre and this would contradict the Unity of God. 
If it ів decreed by God, tu regard it evil and be appry 
at it is to regard what is decreed by God an evil, How 
to reconcile the two contradictions ? How can vida 
and dissatisfaction be referred to the same thing at 
the same time ? Only the people weak in understanding 
and ignorant of the secrets of knowledge doubt the 
matter and regard the silence at forbidden things as the 
stage of satisfaction (ri?a) and eal! ii good character, 
although it is ebeer igrorance. The truth fs that rida 
and dissatisfaction are mutually exclusive and contra 
dietory when both are referred to the sama objeot at 
the same time from the same point of view. Bat if 
dinsatisfaction is from cne point of view and rida from 
another they eannot be regarded as contredictories, 
For example, if an enemy o! yours, who is also an 
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enemy of another enemy of yours, and who had been 
trying to kill this second enemy of yours, dies, you are 
both sorry and glad at his death. You are sorry beoause 
he had been trying to kill another enemy of yours, aná 
you are glad, beoause he himself was an enemy of yours. 
Similarly, the sin haa also two points cf view. It may 
be considered, firstly, with reference to God because it 
happened as an act of God by His power and: intention. 
From this point of view satisfaction may be expressed 
with sin. He is the absolute Master and has a right to 
do as He likes. The other consideration is from the 
point of view of man. The sin resulting from action 
ів a quality of his conduct and ib indicates that he has. 
the anger of God on him and that God has brought 
about the causes of anger and disgrace of him. 
From this point of view the sin is bad and muat be 
despised. 

There are many examples to show that one likes a 
thing from one point of view and dislikes it from another 
point of view, When a man commits a sin, іб had been 
decreed from the very beginning. It was the plan of 
God. Therefore, if a man loves God, he ought to hate a 
шап who is hated by God, and be angry with а man with 
whom God is angry, A man who loves God ought to 
love him whom God lowWas and hate him whom God 
hates. All these things belong to pre-determination 
and an explanation of it in terms is forbidden. Good 
and evil both are from His intention. Evil ia decreed 
but is hated, whereas the good is desired and liked. 

But the complete understanding of this problem 
involves the problem of predestination and relates бо 
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«Ит al-Mukashafa, The Prophet deolared, 'Predestina- 
tion is a secret of God. Don't disclose it", However, 
there is the overwhelming evidence of the Qur’an and 
the Hadith condemning vice and lauding virtue, making 
Am obil-Maruf and Nahy'anil-Munkara duty for a 
Muslim. 

Lastly, ride may be said to sntail a rejection of 
prayer on the part of the lover whose pleaaure is the 
will of the Beloved. To seek in prayer forgiveness, 
refuge from sing and all forms of evil, and all that is- 
good, is enjoined by the Qur'an as a form of worship. 
And this was the constant praotios of the Prophet, Pray. 
ing to God for forgiveness is not against the pleasure- 
of God, We must let our souls rise up in prayers bo 
God, for this is the will of God. Prayer induces a state 
of humility and meekness towards God, purges and 
cleanses the heart, opens she breast aud makes опе more 
susceptible to the Divine influence and knowledge’. 


To fy from a place stricken with gin or plague is, 
again, nob contrary to rida, Tbe Prophet forbade fying 
from a plague-stricken place nob because it is ugainat. 
ridu, but because if all healthy men desert the piace. 
there will be none to lock after the sick snd the dead. 
The Prophet compared it to the flight from the fighting 
lines e, Al-Ghazzali relates numerous traditions about 
the lovers of God as to how they were very pleased 
with God and how He ton was pleased with them.?" This 


95. Ihya, Vol, IV, pp. 302-303. 
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37, Ihya, pp. 304 ff. 
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is indeed the attainment of the highest epiritual pro- 
gress ou earth, Man's highest pleasure lies in the 
purest thoughts and words and in the noblest conduct, 
Чот this is always the will of God. 

But people differ in love with regard to God?* be- 
oause the grades of the love of this world and the know- 
ledge of God are different with diferent persons. There 
are three such grades: (1) Those who have heard 
the qualiti® and names of God and have simply learned 
them and know nothing more. Though sometimes they 
understand their meaning wrongly and do not know 
the true fact, yet with acoeptance and confirmation be- 
lieve and begin to worship, leaving aside all discussion. 
These men are catled ‘the men of the right,” (2) Those 
"who have false ideas, They are led satray. (3) Those 
"Who have the true knowledge. These are the in‘imates,*° 
‘the nearest ones to God. As has been said, love of 
‘God increases with the knowledge of God, The whole 
universe is His work. Tbe more one knows of his work, 
‘the more one knows Him, The grades of knowledge of 
His work, the universe, are innumerable, That is why 
people are so different in grades with regard to love of 
"God. By inoreasing our kaowledge about the creation 
which 16 the act of God, our knowledge of God is 
increased, With the inoreage of this knowledge, increases 

the love of God, which is the source of eternal joy and 
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AL-GHAZZALI ON THE VISION OF GOD. 


Belief iu life after death is a fundamental tenet of 
every revealed religion, Rewards for good deeds and. 
punishment for evil ones are the guiding incentives of 
religious life, Heaven, heli, pleasure, pain, etc., are 
common conceptions of almost all religions. Al-Ghazzali. 
is a great defender and exponent of Islam which, as 
he explains, demands а right adjustment of men's 
conduot to an unseen order of things lying at the basis 
of thé phenomenal world, His interpretation of the 
Islamio conception of the life after death slightly differs. 
from that of many cf his contemporaries, The latter 
believed in the physica! existence of the things of the: 
hereafter. Al.Ghazzali besides believing in the phvsioal. 
existence, gives them a spiritual mearing. 

Al-Ghazali has established on Isiamic principles 
that the summum bonum, the complete or the ultimate end 
of a man's endeavour in this world ia the vision of God 
which will become possible in the life hereafter. Tne 
Quran declares the sight of God or His countenance to 
be the highest felicity of man. “And the good that ye 
shall give in alms shall redcund unto yourself; and ye 
shall not give but as seeking the face of God.“ And 
who, from desire 30 вее the face of their Lord, are cons- 
tanb amid trials, and cbserve prayer and give tims in 
georet and in the open, out of what we have bestowed 
upon t them, and turn aside evil by goods for these ig 
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recompense of that abode“ ?. And who offereth 


not favours to any one for the sake of recompense, but 
only as seeking the face of his Lord the most High“. 
“And thrust not thou away those who cry to their Lord 
at morn and even, craving to behold his face'"*, "Ве 
patient with those who call upon their Lord at morn 
and even, seeking his face" 5. Whatever ye put out at 
usury to increase it with the substance of others shall 
have no increase from God: but whatever ye shall give 
in alms, as seeking the face of God, shall be doubled 
‘to уоп”. : 


The phrase ‘the face of Allah’ which occurs frequen- 


tly in the Quran was interpreted by the early theologians 
ав the sight or vision of God. And it was considered 
by them the highest end of man. They held out hopes 


that 


at least some of the believers will be able to see 


God." "They agreed that in the next world God the 
Almighty will create in man a perception in the sense of 
vieion, to see Ged without mediatíon''*. The M'utazilites, 
on the contrary, regarded the vision of боб as an impo- 
ssibility, because it ‘involved a directing of the eyes on 


Quran, XIII, 22 
Quran, ХОП, 19,20. 

Quran, VI, 52. 

Quran, XVIII, 27. 

Quran, XXX, 87. 
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the part of the seer, and position on the part of seen“. 
They argued that God being beyond space, can never be 
delimited and assigned a particular place and direction, 
They, scnsistent to their position, tried 20 explain away 
the passages of the Quran bearing on the subject. Al- 
Ghazzali to meet their objections argued that this vision 
hee no special claim to the eye or any other sense organ, 
It is a complete knowldege which God can create in man 
without the mediation of the senses. Just as the concepe 
ticn of God as we have it here, is free from the impli- 
cations of spatial and temporal characteristics, the 
immediate knowledge of God, i. e., the special perception 
or the vision of Him, in the next world will be free 
from such limitations“, 


Al-Gazzali explains the nature of the vision of God 
вв the perfect and direct knowledge of God which will 
constitute the highest bliss for the percipient. 

In thig world the believer has the conceptual 
knowledge of God. He cannot perceive Hix directly. 
In the next world, tho direct knowledgo of G01 will 
bovome possible, Jt will bo not only direct but also 
porlect!1, The ooaception of God aud the vision cf God 
differ in thia wey that tho lait.r ig ny far the more 
vivid, cumplets and direct exjorience than the former. 
To take an analogy irom the pressut life, thie difference 
да. ba corupared to the perceptual kuowledge of & 


9. P. B. Macdonald: Development of Muslim thes 
logy, p. 145. 
(0, Thva, Vol, IV, p 138 
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physical object which is distinctly mcre comprehensive 
and direct than the mere idea or image ot 16:2, 


The knowledge of God acquired through the vision 
is called yuya (vision), liga (meeting), mushahada 
(seeing), wajh (face), nazr (look), etc.**, It is an actual 

seeing of God, One can think of God here on earth and 
have some knowledge of Him but cannot see Him 14 
The highest knowledge of God on earth is not, then, 
direct or compiete knowledge. On this earth Moses was 
told "Thou canat not вее me''!5, nor could Mubammad, 
the Prophet get vision of God here without a veil inter- 
posed in between! , Eyes apprehend Him not“ 17, is the 
verdict of the Quran. True knowledge oannot oome 
until we have ‘shuffled off this mortal coil". It is 
after death that God will say to man, We have stripped 
off thy veil from thee so thy sight, today is keen 18 


The pereipient will experience the highest blisa in 
the vision of God!“. This happiness is due to the faot 
that love of God is essentially involyed here. This point 
will be discussed more fully below. Here we have to 
understand that of all the pleasuren that a man сар find, 


—— . — —-?. o es — —— —Á A ee 2 


13. Ihya, Vol. IV, p. 207. 

18. Ihya, Vol, IV, pp. 264, 268, 465; Ihya, Vol. II, 
p. 9. 

14. Ihya, Vol. IV, p. 268 

15. Quran, VIL, 139; Ibya, Vol. IV, p. 268. 

16. Ihya, Vol IV, р. 268. 

17. Quran, УГ, 104, 

18, Quran, 50, 22. 

19. Шуа, Vol. IV, рр. 268, 270, 


129 


the pleasure of the vision of God is the highest in value, 
perfection and permanence. It has been shown before 
that the pleasures of the intellect are superior to those 
of the sense. But among the intellectual pleasures, the 
pleasure which acorues from the knowledge of God ia 
the highest pieasure. Aud the pleasure of the know- 
ledge is inferior to the pleasure that one would derive 
from the vision of God*?. Just as the pleasure we take 
in the idea of an absent friend, is much less than the 
Pleasure we experience when he is -actually present. 
The knowledge of God we possess here is based on think. 
ing, while vision will be an actually seeing of God. To 
sum up, this vis'on, the summum bonum of a man’s 
endeavours, will involve pleasure without pain, wealth 
withont poverty, perfection without defect, joy without. 
sorrow, glory witbout disgrace and knowledge without. 
ignorance?! , 

As to the conditions which a man must fulfil 
in order to become qualified to have the vision of God, 
they are two, viz., knowledge of God and love of God, 
Knowledge of God in this world is conceptual. I$ will 
lead to the vision of God, $.s., to the direct, immediate and 
complete knowledge of God, in the next, Love that the 
believer has in the world will lead to his appreciation of, 
and delights from the vision. 

The conceptual knowledge of God that one possesses 
in the world will reach its culmioation in the vision of 
God in the life hereafter**. Tt has been rightly said that 
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"man will rise after death with the same faoulties and 
ideals which he had when he died. He who has no 
knowledge of God, will not have vision. The perfec- 
“tion of vision will be in direob proportion to the com- 
prebensiveness of his knowledge. God. is one, but 
ifferent persons will see Him differently, their know. 
edge being different. 
e However, no believer is without some knowledge 
of God. The knowledge and the freedom from the love 
of thie world will pass over to the life after death, But 
np beart will pass on absolutely pure, It will be purged 
by, God by punishment or grace before it beoomes 
‘worthy of the vision of God, 


ju „, So the vision of God will be determined by the 
Ano ledge of God one possesses in this world; and 
the joy of it will be proportionate to the love of God 
оправ in this world. The joy wbich the Prophet will 
фале out of the vision of God will be quite different 
from the joy of the learned, and that of the learned 

1) be different (rom that of the gnostio (Arif) whose 
рейх} is dominated by the love of God. The heart 
yich is dominated with the love of God in this world 
vill, find more pleasure from the sight of God than the 
one which is full of the love of this world. If persons 
with panal faculty of vision, gaze on the same beautiful 
(aeq fine one with love for the face will get more pleasure 
$hap;fbe other who has no love for it. 

—- Ваё the love of God can only enter a pure heart, 
‘which is free from the love of this world. On the вор» 
trary, if man's heart is full of the love of this world, be 
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‘will find the next world quite strange tc him and the 
vision which will give jcy to others will cause a misery 
to him, since in the next life he will miss the filth of 
this world. The spiritual pleasures will inorease his 
misery as he has no affinity for the things of the spirit. 
The affinity which one shonid acquire ів the love of God. 
This love ean be acquired through the purification of 
the heart, as sins stand as veils between man and God. 
Therefore, the Qur’an says, “And undone is he who 
bath corrupted it (soul)?°”’, 


Man’s condition as tothe knowledge of God can 
be compared to a lover who sees his sweetheart's face in 
the darkness while he is being constantly troubled by 
snakes and scorpione. He cannot fully enjoy the sight 
of his sweet-heart in the presence of such hindranoes, 
Now suppose, be sees his aweetheart’s beautiful face in 
the broad daylight when the troubleecme seorpions, etc , 
have left him. his joy will be unmixed Similarly, Сое 
lover, being released from the worldly desires, will have 
nothing to mar hie happiness when he comes [soe to 
tase with God. 


Deeds done cn earth, acoording to &i-Ghezza!i will 
be evaluated in the world to come and places in Heaven 
and Hell will be allotted acecrdingly. No heart, ir hia 
opinion, will depart from the world with.ut some 
impurity attached to it. Hence, no one will eseape 
punishment, even though it be nothing more than a 
pain in the grave**. There will be different grades of 
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98. Quren, ХОТ, 10, 
24. Ihya, р. 268. УБ 
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Heaven and Hell for men, on the basis of the religious. 
value of their deeds done here on earth. He divides 
men with respect to their spiritual grades in Hell and 
Heaven into four main classes, viz., the dcomed (halikun), 
the re-deemed (mu'adh habun), saved (najun), and the 
meritorious (fa'izun). These classes are further divisi 
ble into numerous grades.“ The doomed will be those 
who do not believe in God. They will be condemned to 
eternal Hell-&re. The redeemed will be those who in 
spite of their faith in the oneness of God, have sinned in 
this world. After uppropriate punishment they will be 
веб free, The third group will be of those who will have 
no meritorious deeds to their credit but will be just seb. 
free. The people of the last group will be those who 
have gained meritorious reward. The most exalted in 
rank among this group will be privileged to see God. 
face to face, 

It may be noted that knowledge, Icve and the oon- 

' sequent vision of God ars all relative in the sense that- 
no man can achieve a perfection in them. Each man 
possesses them to a degree with still an unlimited possi- 
bility before him to advance farther. А man oan never 
attain to perfeot knowledge of God—the knowledge 
which God has of Himself. There will always remain in 
him a yearning for God even after He has revealed Him- 
self to him in the next world. His vision will give 
satisfaction and joy, but the yearning to know more of 
Him will remain; it will bring continual inorease of 
knowledge, will continually produce new satisfaction 

. воб веж joy. This will be bliss indeed. 


96, Ihys, pp. 21 ff. T 


APPENDIX I 
AL-GHAZZALI ON CHILD EDUCATION 


Education of children! is an important affair. A 
ohild is a trust in the hands of the parente. His heart 
is like a fine and clean precious otone, free of all engra- 
vinga and writings. It тв eapable of every sort of 
development Jf he ів educated to become accustomed 
to what is good, he will surely follow truth even when 
grown up and will acquire the hanpiness of both the 
worlds, which will be shared by his parents and tes chers. 
The lack rf prencr education ruins the child, and in bis 
sins hie parents ав well as his teachere will have a share. 
The parents should tcach thoir children good couduot, 
etc., and should keap them away from bad ecmpany. In 
the beginr ing they should teach them to despise gel 
adornment, pleasure, comfort, etc, 


This care must begin from the very beginning. The 
firet thirg is that ne must suck the milk of a virtuous 
woman. Milk becomes a part of ohiló'a system. It 
pourishes ће mind and influences it for hetter ard for 
worse. The human soul is delicately sensitive to the 
influences of food as it ie respeneive to all the ir fluenoes 
on the body. 

When tbe child is capable of distinguishing things, 
still mere gare is to be taken. The onset of the sense 
of shame is the beginning of the discrimination between 
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good and evil, and marks the dawn of reason. А child 
with a sense of shame has to be taken more care of 
than the child in whom shame i8 not developed. 


The child’s earliest desire is for food. He ought to be 
taught the manners concerning it. He must begin with 
Bismillah (saying Grace), eat with his right band, eat 
from what is in front of him, not look greedily at one who 
is eating, not be hasty in eating, chew well, not take in 
morsels in quick succession, not smear hie hand and 
clothes with food, and not overeat. Sometimes he 
ought to eat bread only in order to form the habit of 
eating coarse food without dishes. Those who eat mode. 
rately must be praised before him. He ought to be made 
to consider it a good thing to give away food to others 
and hecome self-saorificing. 


The boy should be taught to prefer plain clothes to 
coloured or silk dress. Before him desgpiee the boys 
dressed in silk and in gay coloure Do not allow him 
to mix with such boys as are fond of and indulge in 
comfort and funny clothes. 


Then, he ought to be sent to school and be taught 
the Quran, Hadith and the stories of the pious people, 
ao that their love takes roots in hia heart. He must 
not be allowed to read amatory poetry and to meet 
persons who consider such poetry a sign о! cleverness 
aud wit. Such poetry will sow the seed of evil in him. 

Reward the boy if he does something good, 
and praise him before the people for it. He will be 
pleased und encouraged.  Overlock him if he does 
something unpleasant for the fire) or second time. Do 
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not expose his seorets. If revealing brings him no 
great harm, he will not care much about it in future. 
Warn him not to repeat it again or his faults would 
be made known to others. Do not scold him fre- 
quently. If he, gets accustomed to it, he would 
not mind the scolding and would stick to his faults and 
fall in evil ways. The father ought to talk to him con- 
siderat: ly and scold him but seldom. The mother also 
ought to stop him from evil things. She ought to remi- 
nd him of his father’s warnings. 


He must not be made accustomed to sleep in the 
day as if causes laziness. But he must not be stopped 
from sleeping ia the night except if he tries to do it in 
solt beds. n skur: the love of comfort in the matter of 
bed, dressing and food must be avoidud. 


A boy must not be allowed to do anything in secret 
for he does in secret only what he considers evil. If 
he has the habit of doing everything opeuly, ae will not 
do anything bad. 

A time in the day must be fixed for a walk tc avoid 
lazinoss, He must have the habit of not yawning 
and walking aericusly. He must not yawn before others, 
must not turn his back towards others, must not put 
ore article of food upon another, must not support his 
chin on his hand and must not make of his arm a pillow 
for hia head, because all these are signs of laziness. 


He must not boust among his companions of the 
things of his father, Hs must also not be proud of 
what he eats, wears, or possesses, On the contrary, be 
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must behave with those һе meets gently and with 
humility, 2 

He ought not io take things from others. If he is 
rich, he must be told that his position is to give and 
not to take, Accepting things from others is a sign 
of inferiority and degradation. If he is poor, he must 
be told that to take things from others ia greed and 
humiliation and a habit of dogs, who wag their 
tails for a morsel. The love and greed of gold and 
silver must be checked in boys, 

He must be taught good manners. He should be 
taught to avoid the habit of throwing sputum, etc. in 
places of sitting. He must be taught how to sit properly. 
He must be checked from speaking too much as it is 
в sign of shamelessnss and only the low people talk 
too much, Swearing whether true or false ought tc be 
avoided; otherwise it becomes a habit, Ne must not 
be allowed to develop the habit of speaking ‘rst, 
but only give an answer of what ів asked of him, after 
understanding it well. He ought to show respect to 
him who is older tban him by standing up ара by n:ak- 
ing room for bim. 

He must be checked from what is nonsense, cbscene 
and ccarse and adeo from scolding. He must not be 
allowed te assocte with thoro who have such bad 
habits, for these are acquired in bad company. In 
eduosting boys the fundamental point is to keep them 
away from the society of evil men. 


If the teacher beats a boy, the latter must not 
create much fuss nor seek anybody's recommenda- 
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Мор, but be patient. He must be told that to bear 
with patience ig an act of bravery; itis women and 
slaves who turn to weeping and crying. 


After coming back from the school, he must be 
allowed to play. Ifa boy is not allowed to play his 
heart dies and the ebarpness of his intellect is lost. His 
tife becomes bitter till ho begins to seek excuses for nof 
learning at all, 

He must be taught to obey his parents, teachers, 
instructors and everyone who is older than himself 
whether a relative, an acquaintance cr a stranger, 
He must look to them with respect, and stop playing 
betore them, 


When be m the age of tamis he ought to be 
taught cleanliness and prayer. Tu Ramzan he must be 
made to fast sometimes. Ha must be taught religious 
laws according to hia requirements. He must bs taught 
to icok with horror upon theft, misappropriation, 
lving, and abscenity, eto. 


After being educated or the above lines at the age 
of puberty he must be initiated into the significance of 
those things. Ha must slao be initiated into фе 
deeper spirit and meaning of religion, The vanity and 
tha transitory natuce of the wcridly ;cys should he 
impressed upon him. The centre of gravity of big 
desires should become the ple&ssure of God and the 
world to come, If all this ie impressed in childhood, 
id wil! become like an engraving on а stone. It ie in 
the hands of the parents to bring up their obildren ag 
they please. 5 


APPENDIX II 
SUHRAWERDI MAQTUL'S PHILOSOPHICAL 
POSITION ACCORDING TO THE WORKS 
OF HIS YOUTH 
INTRODUCTION 


Shihabuddin Buhrawerdi Maqtul (ob. 587 A. Н.) ie 
one of the original Muslim thinkers of the 6th century 
A. H. Even in youth he stood unrivalled as a thinker?. 
He is the author of many books, especially on philosophy 
and mystioism?, the most characteristic work of which 
is Hikmat ul-Ishrag ("The philosophy of Illumination"), 
& book on the metaphysics of light, He conceives rea- 
lity as light and endeavours to prove that ‘t is the vouroe 
and origin of all things. Although thorough etudies 
have been published on the philosophy of light by 
various writers, there remains much investigation to 
be done. 


© The numerous works of Suhrawerdi oan bs classified 
according to the stages of ments! development through 


— 


1. Muhamniad Iqbal, Development of Metaphysios 
in Persia. London 1908, pp. 193 sqq. 


2. А detailed and exhaustive list of his works is 
given by О. Spies, Three Treatises, pp. 101-02 (Arabia 
text) and Mu'nisul-'Ushshaq, рр. 11-14. 
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which he passed. Wa оар differentiate between three- 
elear-oub periods.“ 

(a) Worke of his youth. 

(b) Works of the peripatetio Period. 

(o) Works of the Avicenno-Platonio period. 
Among books of hie youth are Hayakilutn-Nur and a 
number of rasa il written in Persian, 

Tha present paper is an attempt to collect the scattered 
philosophical ideas of  Suhrawerdi and to describe 
ayetematioally the philosophy of his youth on the basis 
of his utterances in Three Treatises on Mysticism"'* 
and on "Mu'nis-ul-Ushshaq."^ These treatises belong 
to the period of his youth and are therefore important 
for the study of his mental growth The titles and the 
purport of thoee rasa'il are as follows. 


I. Laughat-i-Muran, “The Languags of the Avia’. 
Here Subrawerdi has explained the must abstruse and 
mystical ideas in commonplace terms. Birds and ani- 
mele are employed as characters who talk und think. 
The treatise as a whole deals with the nature, purpose 
and destiny of mar. 

II. Safic-i-Simurgh , "The Note of Bimurgh'. It 
deale with. the һЇр:8 and objeota vf mystioism. 


3. L. Мана вор, Reoueil de Textos Toedibe, Paris 
1929, p. 13. 

4. O. Spies and S. K. Khatak, Three Treatises on 
Myatioiom, Stuttgart 1985, Borner Oriental Studien, 
Heft 12 

5. O. Spies, The Lovers’ Friend. Stuttgart 1934. 
Bonner Oriental. Stupien, Heft 7. 
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III. Risalt ut-Tair, ‘The Treatise of the Bird"'* 
"which points out the difficulties that beeet the eeeker 
after truth. 


ТУ. Mu'nis-ul.'Ushshaq, The Lovers’ Friend” is 
au allegory based on the Quranio story of Joseph, Itis 
a symbolic discourse on how Ged created the universe. 
Reality is conceived as an eternal beauty which oan be 
realised through Divine Love which is the highest 
spiritual grade of perfection to be achieved by man here on 
earth. The perfection can he attained only through 
the knowledge of self, the univeree and God, The must 
abstruse pars of the book ig the description of the powers 
of man who is conceived as в mioroccsm. The influence 
of Plato and Nen-Platonism seems rraceahle in the bcok 
and, therefore, we think it belongs to the third period of 
Snhrawerdi. 

The ideas contained in these rau il are made to ocn- 
form to the doctrines of the Quran and bear no anta- 
gonism to the Quranio spirit. However, ihe one out- 
standing foreign influence, viz., the Persian, is that he 
conceives all spiritual things to be of the nature of light. 
There seems to be a struggle between the Islamic and 
Persian doctrines wherein the Islamic elements predo- 
minate. 


B. This treatise is called jes! 55 без), 
Al-Baihagi in his Татта, ed. Mohd. Shafi, Lahore, 
1935, Vol I (Arabic text), p. 127 calls Omar b. Sahlan 
as Lisan al Haqqa” and therefore the reference is to 
bim, ‘and not to the title of the work which ig Risalat 
At-Tair. 
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I. The Background of Suhrawerdi's Thought. 


Muslim thinkers can mainly be divided into three 
sohcols, viz., the rationalists, the orthodox theologians, 
and the Sufis. Tho rationalists, i.8., the Mu'tazilites and 
the philosophers, regard reason as the eource of knowledge 
and truth. The Mu'tazilites are more consistent 
thinkers than the philosophers, as the latter with a few 
exceptions erd invariably in mysticism. The orthdox 
theologians rely mainly on revelation ag the source of 
truth, The Sufie admitting the olaims of reason and 
revelation as the sources of truth consider intuition as. 
the only sure source of the knowledge of spiritual 
truths, 

Though all tue sohools of Muslim thinkers are indebted 
do external influence, e.g., the Greek, the Persian, the 
Christian, eto., yet the school which is affeoted most Їз 
that of the philosophers. The philosophers вата a higher 
value to the Greek culture and science than to the Isia- 
mio culture. The Sufis, on the whole, taking their stand 
on the Quranic dootrine, absorbed in their systems all 
sorts of elamente. They always kept before them the 
spirit and not the letter cf the law which became the 
centra) principle of their systema, 

The Sufis may be divided into three main elasees, 
viz., the aecetics, the speculative metaphysicoians and 
the moderate group who tried to reconcile the extremiet 
olaime of the former two. The early Sufis were ascatics, 
в. g., Ibn Adham, eto. It was the fear of the eternal 
doll fre which drove them to rigorous disciplines amd .. 
austerities. The moderate group by an айал to 
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reconoile the claims of asceticism and free speculation 
aimed to bring Sufism within the fold of Islam, These 
thinkers respected both the letter and the spirit of the 
law. The formal disciplines prescribed by the law are 
means to an end, which end ів the purification of the 
heart from the animal passions. Abu Talib al-Makki, 
al-Ghazzali, al-Qushairi, ебо., belong to this mode of 
thought. The speculativa metaphysicians from the point 
of view of philosophy are of paramount importance. 
They thought out the most original and detailed 
theories, such as those about the universe, soul, ede. 
‘The chief characteristic of this schoo) is that they bried 
fo find out the hidden and esoteric mashing in the law 
of Islam. Ibu al- Arabi and Subrawerdi are the best 
representatives of this school. | 

The main causes which led to this eso:eric mode of 
thought are as follows: (1) The mystical expressions in 
the Quran, e, g., "d which led people to interpret them 
-esoterically. (2) The over ewphasis of bhe ortl.odox 
theologians on the formal side cf tha law at tha eost of 
its spirite (3) The influence of the Magians who claimed 
esoterio knowledge of truth (4) The bel ef of the Sh''ibeg 
in the dootrine of the infallible Imam who alone oould 
know and interpret the law. 

The most powerful sect of these Shi‘ites was that of 
the Imna'ilians whose doctrine of Ta’wil pr-ved fatal to 
the forma! aide of the law, Thay held the Quran to be an 
allegory and interpreted it and also Hadith in an esoterio 
menner, Spiritual meanings were given to Heaven, 


ell, pleasure, pain and other Quranic congeptiones. 
An ‘doctrine’ of Ta'wil later on became the deutral 
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principle with the speculative Sufis. 

At one time in their history the Isma'ilians became 
a very great danger tc the rest of Islam. Many great 
men like Nizam ul-Mulk at-Tusi, al-Ghazzali, ete, had 
to write books against their dootrines to cheok the 
menace’. Many of the thinkers who wrote against the 
lema'ilians gradually assimilated some of their doctrines 
as did Imam-al Ghazzali?, It is through him that 
Ibn al-‘Arabi and Suhrawerdi icherited esoterio ideas. 
Al-Ghazzali besides giving physical meaning to Hell, 
Heaven, pleasure and pa in gives them a spiritual meaning 
aswell. Similarly the use of allegory after the fashion 
сі the Isma‘ilians became common. Ibn Sina wrote an 
allegory. "Heavy Ibn Yaqzan’’? in which he expressed 
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7. Of. ut-Tesi, Siyasat-Nama, obapters 1-9; al. 
Ghazzali's Munqidb min ad. Dalal, pp. 18-94; al-Musta- 
zhiri was written to check the onslaught of the Batinites. 


B. In his book at-Tafriga hain al-Islam тал" 
zandiqa while propounding the rules for the oriterion 
how to interpret the Quran, Hadith and the dootrines 
of other seots Ghazzali himself has yielded to the doctrine 
of Ta'wil, and raosily he sides with the spirit and 
not tho letter of the law. His Ihya is a struggle 
between the formal and the ipner side 2f Islam. He 
favours the inner side of iù The formal, though neoa. 
ввагу, ЇР a means to the inner. Books like “Kitab al- 
madnun bibi an ghairi ahlihi", eto, follow only the 
esoteric side ot the law of Islam, 

9. Ibu Tufail later on also wrote an allegory шш | 
ihe same title. | 
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the most subtle and abstrusa ideas in commonp!ace terms. 
Al-Ghazzali popularised the use of the allegory (¢.9.; 
Ibya, vol. IV, pp. 215-18). Closely connected with the 
doctrines of allegory and esotericism is the common 
belief of the Muslim philosophers that the masses cannot 
understand the nature of ultimate things. 


Suhrawerdi's allegories are the oldest allegories in 
Persian literature known so far. He is the strongest 
supporter of the belief that the truth should not be 
revealed to the masses“ and, therefore, he always tried 
to clothe commonplace things in obscure terminology. 
“То save himself from the troubles the Sufi should not 
express all that ів in his own ken as only & few can 
understand those conceptions."** Suhrawerdi says 
‘To divulge the Divine secret is unbelief, to divulge the 
secret of predestination is rebellion ana to publish a. 
seoret ів unbelief...."*? In the allegory'? pertaining to 
the poopoo the animal is made to say:— 

„Many a time have I said that I will divulge 
Whatever secrets there are in the world. 


But out of fear of the sword and slaps on the neck 
There are a thousand ties on my tongue.” 


10, Three Treatises, p.13. “Speak to the people 
according to their intelligence", p. 21; see auo pp. 20-98 
where he has illustrated this truth. 

11 Three Treatises, рр. 20-29. 

12. Ibid. p. 21. 

13. Ibid, p». 90-323, 
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As to the scurcea of Suhrawerdi's philosophy, he 
drank deep a5 various sources and made use of every 
idea, principle, story, ete, which served his purpose. 
He tock his materials {rom the Quran, Hadith and the 
Sufis. Ho was influenced by Plato. Aristotle, Neo- 
Platonism, Neo-Pythagorianism, Iranian and Shi'ite 
conceptions. а 


In spite of the fact that he borrowed ideas from 
many sources, ha did not accept them slavishly. He 
differed from Aristotle, and Plato very freely in many 
points and rose above all the minds that influenced him. 
He built a system of his own which is unique and 
original. 


JI Existence and Nature of the Ultimate Principle 


Suhrawerdi has роб e; stematically disouesed ‘hae 
existenos and the rature of the ultimate principle in the 
treatiges. The following oonclusiors have been drawn 
on the basis of his utterances therein. It appeara that 
these treatises were addressed to his intimate asso- 
ciates and confidants who knew his metaphysical views. 


Subrawerdi, Safi as he is, believes that logical 
reasoning cannot prove the existence of God, ate, 
Instead of n:aking him a believer!*, it rather leads & man 
to doubt and despair. It is only through gnosis 
mai fa“, that ons is led to believe in the existence 
of God, ete. Gnosis does not depend on arguments and 
proofe to establish its conelusions. It relies on an 
observaticn (mushahada) of a very intimate natare. vis, 
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14. Three Troatises, p. 81, 
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an cbservation with the eye of the heart. It ig poseible 
only in the state of ecstasy when one's senses are sus- 
pended and one is absorbed in God and is unconscious of 
the self and the world around him. The order of the 
` ад] (intellect) foo is removed, and the ‘kaun’ and the 
‘makan’ are lost to aight. The eeer has gone beyond 
the physical world and above the category of being“, 
When the Sufi is in such а state, a divine light dawns 
upon his heart, through which the nature of many 
entiteis, e. g., God, Soul, etc., becomes manifest. The 
things are seen ав if with the eyes. It is an intuition or 
inner perception. The theologiaus believe that God, in 
the next world, will create a perception in man through 
which he will be able to see Him. Subrawerdi says that 
God can create a similar perception in man enabling 
him to see God in this world direotly without the help 
of arguments and proofs!“. A sufi was once asked, 
“What is the proof of the existence of the Creator?“ 
to which he replied: ''The semblance of the one who 
geeks after the Truth through arguments is like one 


15, Ibid., p. 15. 

16. Three Treatises, p. 31 ; Cf. al-Ghazzali, Ihya, 
vol. І, pp. 18.29: The science through which the 
knowledge of spiritual realities comes to the heart is 
called Tas K. by al- Gbazzali. According to him 
AK. el ‘somes a“ а stage when man transcends the 
limits of gle and deS and is wholly absorbed ‘in God, 
after his heart is purified, It is light that reveals іеі in 
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searching after the sun with a lamp“ 17. It was through 
this divine light that the Prophet; lost in ecstasy, asoen - 
ded the Heavens and perceived the Truth, “My heart 
haa seen my Lord,“ said Omar. Ik the veil is removed 
my belief is not increased,“ said Ali, the princs of Sufis “s. 
15 was through this light of the heart that ‘Omar and 
‘Ali (peace be upon them) saw God. 

Ay to the nature of the ultimate principle. The 
ultimate principle is only one. It is substanoa (wujud) 
according to Suhrawerdi, who uses it in the same sense 
as did Spinoza, External phenomena are merely acci. 
genta They are tha manifestations of the substance o. 
Tc prove this Sahrawerai quotes the followirg verses 
from the Holy Quran: 


— — — Lone 
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(Continued from page 146) 
the heart of man, when it is purified ard purged of all 
its evil qualities, With this light many things that are 
"vague, or are only heard of. become real and living. 
‘Knowledge about all spiritual realities such ag tke 
person of God, His attributes, His action, His disposi. 
tions of the affairs oí the universe, _prophet-hood, 
‘Satau, angels, Hell, the Heavens, eto., is revealed to him. 
It removes the curtain of doubt till the truth becomes 
absolutely manifest, aud spiritual realities are perceived 
by man ag if with his own eyes. It is possible in the 
very nature of man, if his heart were not eoiled by the 
filth of thls world. . 

17. "Three Treatises, p. 31. 

1B. fbid., рр. 91.89, 

19. Three Treatieea, P. 18. 
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"Bo that they worship not Allah who bringeth forth 
the hidden in the heavens and the earth“ 20. “And there 
is not a thing but with Us are the stores thereof, and 
we send it поб down save in appointed measure“ 1 Ib 
is unique in existence, It cannot be compared with 
anything elge??, 

"Naught is as His likeness; and He is the Hearer, 
the Seer“. Не alone will remain for ever; all else is 
transitory. 


"Every one that is thereon will pass away; there 
remaineth but the countenance of thy Lord of Might 
and Glory"?*, 

"Is not every thing except Gcd іп vain ?'*5 He is 
the first, the last, the manifest and the hidden? . He is 
omniscient and knows all the seoretg in the heavens and 
the earth?7. "Nota seoret of you will be bidden**", 

It is on the basis of such utterances, mainly Qaranic 
that а hazy picture of Suhrawerdi's metaphysical views 
of his younger days, can be formed. The utterances 
make it quite clear that he was not an anthropomorphist 


20. Quran, XXVII, 25. 
21. Quran, XV, 27. 
22. % alteS ud 
23. Quran, XLII, 9. 
24. Quran. LV, 26.27. 
' 9b. Three Treatises, p 27. 
96. Of. Quran, LVIII, 3. 
97. Three Treatises, pp. 17 , 27 
98. Quran, LXIX, 18. 
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like the orthodox theologians especially the Hanbalites, 
"The anthropomorphists attributed human qualities to 
‘God and believed that God sits tightly оп the 'arsh as 
mentioned in the Quran. By doing so they confined 
Him tc place and direction. It is he knowledge of God, 
they said, and not God Himself that is present every 
where? b. 


Suhrawerdi can aizo be distinguished from the Mu'ta- 
zilites and the Muslim philosophers who denied omnisoci- 
ence to God God they said, only knows the universale 
and has no knowledge of the particuiarg??. 


His conception of God resembles that of al-Ghazzali 
whe believes that He ie unique and incomparable to anye 
thing. Al-.Ghazza!: holds the attributes and words which 
Are used to connote certain qualities in Him te be 
merely metaphors, He goesso far ne t^ say that even 
the description of God is beyond ull metaphor?*. In 
sbort, Subrawerdiis neither an anthropomorpList nor 
like thoso who believed God fo be ncthing but a meta- 
phorical entity devoid of any power to gove:n the 
universe. On the contrary he believes God vo be omnis- 
cient and omnipotent- 


As to his attitude to his instirotive belief cf his 
country that there are two independent realities, the good 


—— —— — — 


„29. "Three Treatises, p. 26. 
80. Of. Al-Ghazzali'a tahafut, pp. 229-998: He hae 
Sha ttered into pieoes the argument of the philosophers 
who held that God has no knowledge of the particulars 


(esse) 


91. Ihya, Vol. IV, pp. 915-991. 
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and the evil, tha light and the darkness which oreate all 
the good and evil things respectively, we cannot say any-- 
thing with certainty, There are only two utterances cn 
the basis of which it may be said that philosophically, 
he is a dualist. He says, whatever retreats to pure dark- 
ness bas also that (darkness) for its source.” Ard 
"whatever seeks light is also from light'"" *?. 

Theologieally, he is a menotheist and believes that 
all things proceed from a single cause. The nature of that 
eause is conceived by him to be light. God is the absolute. 
light; the other lights are non-existent as compared with: 
it It is the source and origin of other lights whioh are: 
transitory *?. Light upon light; Allah guideth into this 
light (Himselt) whom He will; and Allah speaketh to: 
mankind in allegories"?* Tou have ali the lights of 
this world through the light of the eun. All the luminous 
objsots obtain light and acquire brilliancy from it . The 
suu is the source of light and it gives light to mocn and 
other objeote **. On the basis of such expressions we oan 
discern the rudiment of the conception of reality as light“ 7. 


— maat 


32 Three Treatises, p. 13. 

83. Three Treabises, p. 14 

34. Quran, XXIV, 35 

35. Three Treatises, p. 31 

36. Three Treatises, pp. 21, 25. 

37. Al-Ghazzali also conceives the nature of reality 
ав light. His book mishkat ai-anwar is a commentary on 
the verse of the Quran:“ Allah is the light of the heavens 
aad earth." God in this bock is conceived to be absolute 
light, i e the source of all things, 
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It is dimiy perceived at tbis stage cf his intellectual 
development. 


Further, be conceives reality as beauty also, which 
conception is very clear'y brought cut. “Verily, God is 
beautiful, He likes beauty #8, His beauty is unmingled 
with any evil and His perfection without any defect °°, 
Beauty (Jamal) and perfestion (Kamal), according to 
Suhrawerdi, are terms identical in significance. Ail 
things seek perfection *°, and this perfection is the attain- 
ment of absolute beauty **, The conception of reality as 
beauty becomes very clear, as we will find below, when 
he explains how the Ono created the many, 


III, Creation of the Universe 

The things were created through agencies by way of 
emanation. Tha urder of creation is as follows. The firat 
thing which God created was a luminous essence’ oalied 
'egi^*. This essence was endowed with three qualities, 


98. The Lover’ Friend, p. 23 

39. Three Treatises, pp. 50-51. 

40. Cf. al-Ghazzali'e conception of perfection, 
Mizan-al-amal, pp. 19 f: “The perfection of every ісе 
consiste in the realization of the perfection peculiar to 
that thing. The perfevtion which is paculiar tc man, 
consiste m the apprehension of the true nature nf 


things” 
41. The Lovsr' Friend, p. 93. 


49. Ct. Al-Ghanzali, Ihya, Vol. I, p. 73— 
QR ЫЙ sla C out 
Sharh:aleIhya, Vol. I, p. 459, "Тһе first thing which 
God the Almighty created was intellect.’ 
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viz., the knowledge of truth, the knowledge of the self, 
and the kp'owledge of the phenomenal world. Husn 
(beauty) came into existence from the quality of tbe 
knowledge of truth; Ishq (love) came into (xistence 
from the quality of the knowledge of the self; Huzn 
(sorrow) came into being from the quality of the 
knowledge of the phenomenal world. All the three 
emanated from the one source and were related to each 
Other*?. Husn whioh was prior in existence conte mplated 
on its own beauty and found himself extremely beautiful. 
A cheerfulness appeared in his face, out of which came 
inte existence all the angels**. ‘Ishq (love) who has an 
affection for Husn gazed at him unceasingly and when 
в smile appeared on the face of Huan, ‘Ishq was disturbed 
and wanted to move but Huzn suspended himself on to 
him and from this suspension came into being the 
heavens and the earth“ 5. These three elements constitute 
nature of all things. The celestial and the terrestial 
worlds are ruled by them. 

When Adam was created, tae inhabitants of 
the celestial world were disturbed, Husn who was 
the king of the spiritual world came to see Adam and 
finding the place pleasant, took possession of him. Love 


43. Lovers’ Friend, pp. 8-4, 
44. Mohd. Iqbal, Metaphysics in Persia, London, 
1908, p. 118:— The Sufis like Avicenna look upon the 
ultimate reality ag Eternal Beauty’ whose very nature 
consists in seeing its own , ‘face reflected in the 
Universe-mirror.” 

45. Lovers Friend, p. 4. 
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and Sorrow alic followed Husn because they could not live 
without it and joined it. Since then they have been ruling 
both the worlda**. Whe. the time of Yusuf oame, Hen" 
eame to see him and took possession of him and there 
remaiued no difference between Husn and Yusuf. ‘Ishq 
also came after Husn putting his hand in the neck of 
Huzn'^. They failed to reach tbe parlour of Husn and 
departed to do ascetic exercises in order to see Husn 
again“ 

Hug went to Oanaan and took possession of 
Ya'qub. ‘/shq took its way to Egypt and identified itself 
with Zulaikha*?. Ig and Huzn in the end succeeded 
in finding Husn without whioh they could not lives“. 


The allegory illastrates, firstly, how God created 
the Universe and secondly, how beauty or porfeotion 
whiob is the ideal of man’s life oan be attained through 
the universal force called love. Ii is lova which unde- 
tlies all movements**. It is a traveller by profession“ “. 
“Every time I turn my fuce to a direction, every day 
I am af a stage......". It goes to different countries und 
bas different names in different places ‘In heaven I 
am celebrated as the ‘mover’ and on the earth I am 


46. Lovers' Friend pp. 4-6. 
4T. Ihid., pp. 6-8, 

48. Ibid., p. 8, 

49. Ibid, pp, 8-11. 

60. Ibid., pp. 9-11, 90-24. 
51. Lovers’ Friend, p. 29. 
59. Lovers’ Friend, p. 11. 
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known as the quieter“ 55, : 
Suhrawerdi's position is as follows: God created 
one thing and then another till the process of creation 
Was complete. This is the doctrine of Neo-Platonio 
emanation, The workings of the force of love are obvious. 


"Love", according to Ibn Sina is defined as the 
appreciation of Beauty" 5 <, This striving for the ideal ig 
love's movement towards beauty which, according to 
Avicenna, is identical with perfection. Beneath the visible 
evolution of forms is the force of love which aotualises 
all striving, movement, progress“ *. ‘Jamal’ and ‘Kamal’, 
according to Suhrawerdi, are the two different names of 
Husn**. Suhrawerdi's dootrine of love and perfection 
agrees with that of Ibu Sina. 


The fundamental difference between the God of Neo- 
Platonism and that of Suhrawardi is that to the former 
the universe is the eternel emanation, while to the latter 
it is merely a manifestation*" of God. 


IV. Nature and Destiny of the Human Soul 


Human soul is of divine origin which like all other 
things yearns to return to whence it had come and in 


58. Ibid., p. 11. 


84. Metaphysios of Persia, p. 38. 
65. Thid , p. 39. 

56. Lovers“ Friend, р. 23, 

57. Three Treatises, p id. 
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attaining this end consists its perfeotion^?. “Whatever 
retreats to pure darkness has also that (darkness) for its 
source", “Whatever seeke light is also from light“ ». If 
it (a thing) is watery it cannot live without water . 
“The proof of this is the fish that when it leaves the 
water ite life cannot continue“ 1. And that thy lord, 
He ig the goal“ ?. 

Though it is natural for the human soul to eeek 
union with God, yet it often forgets its destiny and goes 
astray. Suhrawardi has illuetrated this point in an 
‘allegory’. We give here a short resume of it. A king 
had a beautiful garden full of beautiful flowers of all 
kinds. It was inhabited by beautiful and sweet birds. 
Every imaginable beauty was to be found in it. One of 
the peacocks was caught by the order of the king and 
imprisoned after beicg вето in a leather. He could not 
see anything except the inside of the basket. With the 
passage of time, he forgot all about the garden and its 
contents. He thougt that there wae no better and nicer 


= — — — ——.— 


58. Three Treatises, p 14, Cf. Al-Ghazszali, Mizan- 
al-; Amal, pp. 19-20:-— The perfection of the human 
soul lies in knowing God, His qualities and the disposition 
of tha affairs of (ће universe. He also believes that there 
is an affinity between soul and God. ( Ibya. vol. IV, 
р. 954. : 

59. Three Treatises, p. 14 

60. Three Trestises, p. 14. 

61. Three Treatises p. 16. 

62. Quran, LIIF, 43. 

63, Three Treatises, pp. 22.25. 
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place than the inside of the basket. But sometimes 
"when the sweet breeze came from the garden, he felt an 
impulse, and he knew not where the impulse came from. 
One day he heard the following: — 

“There came to me the morning almost saying; 

I am a messenger to you from the friends“ 4. 

But the bird onuld not recognize whenoe the message 
came from. 

“O Jightning that flashes, 

From what sides of the enclosure do you spread“ 5. . 

The ignorance was due to hia having forgotten the 
garden and the things connected with it, “They forgot 
Allah, therefore He caused them to forget their souls“ °°. 
"When the bird was cet free and came to his dampanions, 
he felt ashamed of his previous state. Klas, my grief 
that T was unmindful of Allah“s 7. “And row we have 
removed from thee thy covering and piercing is thy sight 
this day” 95. f 

The goal of man is bis union with God. Suhrawerdi 
believes that this union is poseibls. He brings for bis 
support шару verses of the Quran : 

"The day when they shall meet Him''**. 

All will be brought before Us“ 70 
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64, Three Treatises, p. 93. 
65. Three Treattses, p. 28. 
66, Quran, LIX, 90. 

67. Quran, XXXIX, 57. 
68. Quran, L, 27. 

69, Quran, XXXIII, 43. 
70. Quran, XXXVI, 39. 
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“Unto Us ia their return''?!, 

But there are obstructions between him and his 
goal. In order to attain his goal, man should detach 
himself from the worldly distractions and master his 
passions, | 

As regards the powers of man, he stands midway 
between angels and animals, “No wonder'’, says 
Suhrawerdi, ik an angel commita no crime, or if а beast 
or an animal does an evil act, because the angel does 
поб possess the capability cf doing evil and the beast does 
not possess the capability of understanding. On the 
other hand, the (real) wonder is, the act ofa man who 
carries the commands of passion and submits himself to 
passions in spite of the light of the intellect, And, by 
the honour of God, ihe Great, that the man who 
remains firm-footed ut the time of the attack of passions 
is superior to an angel; and again, оов who is sub- 
missive to passions ia far worse than a beast 3, 


The human soul nas the following powers“ 
1. External senses : sight, hearing, taste, smeli 


71. Quran, LXXXXVII, 55. 

72 Three Treatises, p. 46. Cf. Al-Ghaszali, Psycho- 
logioal Basis, Musl. Univ. Jour. Aligarh, Vol. 3, No. 3, 
р. 97 :—''Man occupies a position midway between the 
animala and angels and his irue differentia is knowledge. 
He can either rise to the level of angels with the help of 
knowledge or fall to the level of animals by letting hia. 
anger and lust dominate him.“ 

73, Lovers' Friend, pp. 11-90. 
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:and touch' *, 
9. Internal senses which are physiological : 
() Adl was 
(3) y 
(3) TLC 
(3) % wgs 
(5) +40 253 ebo. 

3. Internal senses which are perceptive : 

I. Hiss-i-Mushtarik (general sense or sensorium) : 
It is located in the frontal lobe of the brain. 
Sense impressions coming from all the senses 
are received by it, It only apprehends sensible 
forms. 

II. Quwwat-i-Khayol(imagination) : 1b ів located 
in the middle lobe of the brain. It deals with 
the sensible as well as conceptual objects. Its 
function is to ereate new ideas out of the old 
material with which it is endowed, Id ia 
divided into: 

(a) Quwwat-s-W ahm : It gives only senseless 
imagination. It always misleads, 

(b) Quwwat-i-Mutakhayyila : It gives both truth 
and falsehood. Sometimes it acie азап 
angelic power and sometimes as devilish. 
Thoughts which are ruled by (li are called 
v Ln and are angelic, and those ruled by 
wahm ere bad and are called | mutakhayyila, 


— 
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74, The sense of tuc), he says. comprises ol 
these gentes. 
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TII. Quwwet-iHafiza (Memory) It is located in 
tbe hinder part of tha brain, and conseryes what 
comes to ib. 

4. Internal senses which are appetitive and self. 
assertive : 77 295 and — «55 : These 
are the basis of human actions. They stand in 

contradiction tc JS. All other internal and 
external senses are subordinate to them. If 
they аге let loose, they degrade man to the 
level of animals and if properly controlled, 
they elevate him to the rank of angels“ 5, 


{ь) 7% «95 enables wan to take what is useful 
to bim. 


(b) S y enables man to repel what is barm- 
ful to him’®. 

5. fic «243 : A rational faculty which distin- 
guishes шап from animals and enables him to 
know all abstract truths and intellectual 
sciepoes. It is through this jae that man 
attains his salyation’’. 


6, Ja! Jae (Eleran! Intellect) : It is the imparsonsl 
and the universal soul which perweates the whole 
universe The individual scul partakes of it, 
All the mental virtues are ite manifestations. 
It is immaterial, imperishable and transcenden- 
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16. Of. Three Treatises, p. 46. 
46. Lovers’ Friend, p 19. 
71. Itid P- 19. 
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tal. It knows all the secrets of the heavens 
` and the earth"*. 

Man, then, is celestial as well terrestial, Түз 293 
and Was ugs biod him. to the physical world, 
whereas (JAS conneots him with the spiritual world, 
Sometimes these faculties overpower the intellect and 
make man their slave. But the right position of 
intellect is that it should control and guide them во that 
the person should realize his perfection which consists in 
knowing the secrets of the self, the universe, etc.)“ The 
knowledge is possible in the very nature of man. There 
is no limit to such knowledge. The control of passions, 
love, contemplation and the guidance of wisdom, in short 
can enable man to attain to hie perfection. 


But there are difficulties which beset the soul ia 
search of truth, Suhrawerdi illustrates this faot in an 
allegory known ав the ‘Treatise of the Вїга”*° This 
allegory pointe out how worldly distractions and 
impediments can be surmounted by the seeker after truth, 
and bow after great difficulties, the seeker can have the 
knowledge of trath. The bird narrates howa flock of 
birds in which he was flying was allured by hunters 
ipto а trap, how the bondage and the imprisonment 
became comfortable and congenial to it and how ultima- 


78. Ot. Al-Ghazzalis' в division of human faculties, 
Ihya III, p. 5-6. There is hardly any difference bebween 
the division of al.Ghazzali and that of Subrawerdi. 

79. Lovers’ Friend, p. 20. 

80. Three Treatises, рр. 46-51, 
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tely after mauy privations the birds secured their 
freedom. 

Homan béarb oannct know truth until it is properly 
oriented in the direction of truth. It is à mirror which 
reflects the universe“ 1. If the heart is purified, the whole 
universe can be reflected in it, But many things coms 
between it and the fruth??, 

The essential condition for apprehending the 
spiritual truths is self-purification®*, The way to 
appreheni God is that the heart should be purified and 
the worldly attachments effaced from it. The more will 
one detach himself from the world and turn his atten- 
tion to God, the more will he be able to reach spiritual 
heights 4 ths divine favours are proportionate to 
homan labours, and the utmost exertions are met with 
unboundei munifoence' **, 

Self. purification, then, is the only road to sell amani- 
oipatiou' "^, aud bo 'turn the face towards God entirely 


81. Threa Treatises, р 26. 
89. Three Troatises, p. 17. et. sl-Ghazzali, Ihya, 


Vol. III, p 11: He gives five reseons which 
may prevert the heart from apprehending ihe 


truth, (1) It may be undeveloped, (21 sins 
may render it dark, (9) it may be acoupied with 
ity own purification, (4) some traditionel pre- 
judices may check the reflection of trath, and 
(5) man may be ignorant as to the direction of 


truth. 
83. Of. Quran, LXXXIV, 8. 
84. Three Treatices, p. 5; Ibid., pp. 30-26. 
85. Three Treatises. p. б. 


18 liberaticn' 6, ‘ 

The tortures and mortifications which sufs encoun- 
ter in order to gain liberation from, the thraldom cf 
passions are pleasures to them. Subrawerdi has illus- 
trated this fact in an allegory”. Sume bats became 
hoetile to а chameleon &nd agrecd to punish him by 
throwing him in the sun as this was the greatest 
punishment according to the bate. But to their surprise, 
the sun gave life to him instead of death. Husain-1- 
Mapsur says: 

"Kill me, O my confidante; killing me ig my life. 
"My life ів my death, and my death is my life“ 


Abo Sulaiman Darani says, “If the beedless knew 
what pleasures of the gnostic they lack, they wculd die 
cut of badness” 6°, 

V, Knowledge of God (Ma'rifa) 


We now pass on to his mystical and ethioal pbiloso- 
phy. Men's aim in this life ів to attain his perfection 
which consists in his union with God. This is ovly 
possible through Ma'rifa. If man desires to rise above 
the common run and wants to see God face to face, be 
must have а faith in the unseen, a desire to see the 
unseen, both of which lead bim to the knowledge of the 
unseen, which in tu:n make him realize the unseen, 
Knowledge is the central part of the Buf doctrine; it 


86. Three Treatises, p. 27. 

87. Three Treatises, pp. 19-90. 
88. lbid, p. 19. 

89 Ibid., p. 90, 
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arises from faith and yearning and leade man to appre- 
hend God. 

Suhrawerdi constan:ly prays to God to increaee his 
knowledge, He says that the more learned the man 
the more perfect he is“ 1. The prophet said, “Never has 
God created an ignorant wah''??, Although the prophet 
was an embodiment of perfection, yet God said to the 
prophet in the Quran, "And say, O my Lord, increase 
me in kncwledge''?*, 

Tbis knowledge is not the knowledge of taxation, 
marriage, business, and the like“ “. It is gnosis which 
comes to the heart through intuition and revelation, Ib 
pertaine bo the knowledge of God, Hie qualities, Hie 
disposition of che affairs of the Universe, the secrets of 
the spiritual world, the heaven and the earth, eto, °°. 
"These mysteries about God, ihe soul and the univerge 
thould be known but not divulged because every heart 
eannot contain them °°, The highest perfecticn of man, 
then, Hes in attaining the resemblance of God“ 


Knowledge of perfection ie a quality ct man. One 
who has more knowledge about the realities cf the 
90. Ibid., p. 13 
91. Three Treatiaes, p. 39. 

99. lbid, p. 38. 

83. Qaran, XX, 118. 

94. Three Treatises, p. 36. 

95. Ibid., p. 89; Of. al-Ghazzali, Ihya, vol. I,pp.18-19, 
9€. Three Treatises; p. 39. 

97. Ibid., p. 40. 
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Universe is noble“ s, and one who does not possess ib is 
imperfect? o. i 


The acquisition of the science of knowledge of God 
is superior to all the other sciences. A science is prele- 
rable because of its subjectmatter, the strong argumente 
‘and proofs it uses and the advantages it brings to the 
geekor!?!, Ma'rifa has all bh ese advantages over other 
soienoes'°*, Its aim is truth, it uses observation (musha- 
hada), and it isan established fact that observation is 
more convinoing than argumentation.?°*® And the adyan- 
tages that will acorue from it will be everlasting!?*. 


98. Three Treatises, pp. 40-41. 


99. Ibid., p. 40. 
101. Three Treatises, p. 30. 


109. Three Treatises, 31-32; Cf. al-Ghazzali, Ihya, Vol. 
1, pp. 12-14. The nobility of а soienos depends on 
three factors : (1) Tbe faculty by which that knowledge 
is sought, e. g., intelleotual sciences are superior to 
philological sciences, beoause philosophy is aoquired 
through intelleot and philology &hrough hearing, and 
intellect is superior to hearing, (2) The generality of tho 
benefits which can be derived from it. (8) The kind of 
material which ib employs, £, g., teaching is superior to 
tannery, since the teacher works upon the human 
mind and the tanner upon bbe skiug of animale, minda 
being superior to the dead skins". He further proves 
that science which leads one to God is the noblest of alk 
the sciences. 

108, Three Treatises; p. 91. 

104. Three Treatises, р, 32. 
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It is through ecstasy (dhauꝗ) that m'arifa is possible. 
The seeker in its attainment rises by steps to the know- 
ledge of the spiritual realities. The main steps are as 
icllowes 

1. Wher: the heart is purified, divine lights from 
the transcendental world begin to appear in the heart, 


These are merely flashes and accidents. They are not 
constant and permanent. They suddenly appear and 
disappear. He it is who shows you the lightning“ ““ 
God says about it that the splendour of His lightning 
almost takes away the eye-sight” (Quran, XXIV, 49). 
These flashes are delightful. They inorease with the 
increase of the ascetic exercises, But he believes that 
in а purified heart such flashes can come without ezer- 
olees 0. Sometimes man begins to apprehend some of 
the states belonging to the next world in every thing 
that he saes. Sometimes he becomes mentally unba lan · 
cad. At the time of the break, the seeker finds consols- 
tion in the past memories against the onsiaughts of 
passions1 %. This is the first stage. 

When the ligkt from the spiritual world reachee 
“the utmost extremity’ and remains for a long time, it is 
called ‘tranquillity. This stage is more perfect than tha 
fret one. When the eeeker comes back бо hie physical 
self, he feels highly regretful for its separation. In the 
Quran thie ‘tranquillity,’ says Sunrawerdi, is mentioned 
many times. 


— —— — 


105. Quran, XIII. 13. 
108. Three Treatises, p. 34. 
101. Ibid., p. 83. 
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“And God sent down His ‘tranquillity’'°*. One who 
has attained to this height, oan read the hearts of others. 
and the meaning of many unknown things become clear 
to him. The Prophet once said about Omar,“ ‘Verily, 
tranquillity speaks through the tongue of 'Omar." Some- 
times he hears discoursas from the divine world!?*, 
This is the second stage 


“And this Tranquillity beoomes such that if man 
desires to keep it off from himself he cannot do во. Then 
man reaches such a stage that whenever he likes, he 
gives up the body and goes to the world of {divine) 
Majesty, and his ascents reach the high spheres. And 
whenever he likes or desires he can do so. So whenever 
he looks at himself he becomes happy, because he 
discerns the radiance of God's light (falling) on him. 
Bitherto it is a defect, 

* [f he exerts further, he also passes this stage, Не 

„ beo:mes euch that he does nob look on himself and his 
knowledge of his existence is lost; this is called ''Z'ana-;- 
Akbur’. W' en one forgets himself and also forgets the 
forgetfulness it is called "Fana dar fund 10. At this 
stage the seeker after truth has reached the highest end 
and has realized what ia possible for him. This is not 
an end o! man's efforts in the Buddhist sense of Nirvana. 
Iu. Nirvana the individual passes into annibilation 
According to the Safi philosophy the individual soul 
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108 Quran, XLVIII, 25. 
109. Three Treatises, pp. 35-36. 
110. Three Treatises, pp. 36-37. 
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attaing everlasting existence by joining with the univer- 
sal soul. . 
Sufis consider it a ро! /+ћеівш to delight in the know- 
lodge one has gained about God. In doing this, they 
gay, the seeker hag made knowledge and not God his 
objeot of worship. The Sufi loses, firstly, the delights 
of knowledge, and, secondly, himself and the world 
around him, This stage is called ‘Obtiteration!+2, "Every 
one that is in it, will pass away and there remaineth but 
the face of Thy Lord, the glorious and beneficent"113, 


In his ascent to the divine, the seeker after truth 
passes through the following stages! !: 

1. “There is no God but God ', At this stags the 
seeker only realizes that there ig no other Deity excep: 
God. Divinity is negated from all other things. 

2. There ів no He bat Him“. In the firat stage 
the divinity is negated from what is not God. But at 
th a stage exietenoe also ig negated to all otber things 
except God. 1% 18 He ard Ha alone that existe. All 
other thing are only phenomenal They are only mavi- 
festations of Him. | 

3. “There is no Thou but Thov”, This stage zi 
uni&oatiun is still higher. Him“ ів used for the absent. 
but Thou“ stands for tha one who is prevent. Ab this 
stage, besides the unitication, the presence cf God is 
alsu felt. 

4 bere s no I bub Me. This is a still higher 

tli. Three Treatises, р. 37. 

112 Qurau, LV, 7. 28 

113, Three Treatises, рр. 37-38, 
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stage. In "Thouship' there is a duality because one 
addresses another, At this stage, the Sufi is absorbed 
in God and there is no distinction between the seeker 
and the sought. “And every thing will perish save His 
Гао 124. 

There is no limit to the spiritual grades. But as 
long as man wears the garb of humanity, he cannot 
folly eomprehend the world of divinity. “A Sufi was 
once asked ‘what is Tasawwuf’ ?". He answered. Its 
beginning is God and as regards the end it has no 
end'/115, 

VI. Love of God 


Schrawardi regards love of God ав tbe highest end 
cf man in this world. It is the highest virtue or quality 
of the heart which a man should develop in order to 
attain his perfection. But love of God is nota quality 
isolated from the knowledge cf God. It is an aspect cf 
the knowledge whioh is higher in point of spiritual 
development. The theologians believe that Man's love 
for God is an impossibility since man and God are not 
bomogeneous. Love can take place, they argue, between 
beings which are bomogeneous. Man's affection fcr 
God consists, according to them, in his obedience to 
Him 16. Suhrawerdi says that homogeneity ia not condi- 


— — wee, 


114. Quran, XXVIII, 88. 
115. Three Treatises, p. 38. 
116, Three Treatises, p. 41; Cf. al-Ghazzali, Ib ya, Vcl. 
IV, p. 262, Subrawerdi's words and arguments are 
eimilar to those of al-Gbazzali. Al-Ghrzzali says that 


(see on next page) 
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ticn of love as sometimes a man loves a eolour or an 
object, though they are not homogeneous with him. 
‘Love consists of an affection which has transgressed its 
limit“ 117. It implies an imperfection on the part of the 
lover; the lever has not acquired all what is desirable. 
Something still remains to be realized, which is not yet 
acquired. If man comprehends God's beauty fully, he 
will have no further desire. But full comprehension of 


God's beauty is impossible fcr man. 

Human faculties have certain functions to perform. 
They are created to fulfil a mission. Їп carrying cut 
this mission lies their perfection avd pleasure. The 
pleasures of the senses of sight, hearing and smelling, 
€. g., consist in seeing beautiful forms, hearing melo- 
dious voices, and smelling fine odour, respectively. 
Similarly, all the external вод internal senses have 
certain fanctions to perform. The performance of auch 
fanctions which are peculiar to particular senses, gives 
the greatest pleasure to them. Man shares hie external 
‘and internal senses with animals, But over and above 
all these, man hag avotber faculty known as intellect 
whose funotion i is to realize the intellectus] truths. The 


— — ey —— . —— —— — — ——— — 


(Continued from page 168) 
the theclogians bold that love cannot exist between man 
and God. They define the love of God as obedience to 
Him, According to them love бап exist between the 
members of the same species. Ghazzali refutes their 
arguments. He also established that love of God is the 
highest ideal of man and is the essence of Islam. Р 
117. Three Treatises, p. 41; Lovers’ Friend, pp. 94.95. ` 
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function of the intelleot and the rational soul is the 
knowledge of truth, and comprehension of realities. 
Aud when the soul has acquired this, it has reached its 
perfeotion and experienced the highest pleasures, This 
pleasure cannot be compared with any otner pleasure as 
“fone who did not taste, does not know 118. 

‘Jamal and Kamal“ are only different names for 
Husn (Beauty). Everything, whether spiritual cr corpo- 
. real, seeka not only perfection but also beauty'!?. 

118. Three Treatises, р. 42; Cf, al-Ghazzali, Шуа, 
Vol. IV, р 254. There seems to be по difference between 
tha view: of al-Ghazzali and those of Suhrawerdi. Affection 
may be defined as & natural inclination towards objects 
whioh give pleasure. If the inclination becomes strong 
it is called love. Affection is of different kinds accor- 
ding to d'fferent senses. Every sense perceives a parti- 
cular kind of object which gives it pleasure or pain. 
The eya, tor instance, apprebends beautiful forms, the 
ear musical sounds, the nose sweet odour, etc, n the 
apprehension of these objecta lies the psrfeotion of these 
senses. But man shares with the other animals the ` 
external and internal senses. But over and above thaas 
senses man has another inner sense or faculty of perfec- 
tion which ie implanted in the heart, It is only through 
thie faculty that God and other mysteries of the heaven 
and earth oan be known. And in apprehending these 
objects lies the perfection of this faculty. 

119 Lovers Friend, p. 23; Of. al-Ghazzali, Ihya, 
Vol. IV, p. 266. He aleo abnceives ‘Komal and ‘Jamal’ 
ав опа and the same thing. He too conceives reality 
as beauty. 
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It oan be realized through 'Ishg ‘Ishq oomes to 
man through Husn (Sorrow), i. o., when ons has purified 
his heart by eubduipg his passion and has used hia inter- 
nal and external senses properly, 'Ishg comes only at 
atime when the worldly attachments ard eliminated 
from the heart. And it is ‘зло which takes the seekers 
to the sought, i. e., perfection or beauty which is mau’? 
desired object % “ject hollow imaginations from your 
head ; languish through coquetry ; and increase suppli- 
cation. Your teacher is love, when you reach there 
he will bimself ubter with the tongue of ecstasy : 
Act thus 21. 


Love ia the ‘utmost extremity’ of afection?*?. It is 
‘axoaesive affection’. ‘сте is more partioular than effee- 
tion, because all love is aifeotion but all affeotion is not 
love. And affection is more particular than 'knowledgs', 
because all affection is knowledge, but all knowledge із 
not affection. And two opposite things, есше out of 
knowledge, which are called friendship and ‘enmity’. 
Because knowledge pertaing either to а thing which is 
agreeable and suitable to the body or the spirit whioh is 
oalied ‘pure good’ and ‘absolute sffeotion'; and the 
human soul seeks it, and desires bo betake itself to that, 
and attain perfection ; or, it pertaing tu a thing wh'oh 
is not agreesble to the body and the spirit which is 
called ‘pure evil’ and ‘absolute defect’; and the béman 
soul always Sias from that and it hes a naturel aversion 


120. Lovers’ Friend, ». 24. 
191. Lovers’ Friend, p. 24. 
122. Lovers Friend, p. 24. 
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towurds that. From the fret comes friendship' and from 
the second ‘enmity’. So the first round is knowledge, 
the second round is affection, and the third round is 
lcve. And one cannot reach the world of love which is 
the highest of all, unless he makes two rounds of the 
Rtair from knowledge and affection". "The world of love 
ів the end of the world of kncwledge and affection". 

"One who is in union with it is the end of the learned 
scholars and illustrious philosophers. And therefore it ів 
gn id: 

No created being bas love, 
None but the mature has love" 1?*. 

The word ‘Ishq is derived from the name of a 
plant known as Aska (ivy) This plant grows at the 
foot cf a tree, shoots its roots in the ground and- becomes 
very firm and then slowly and gradually climbe on the 
tree and ultimately covers the whole of it. It begins to 
euck the nourishment of the tree with the result that 


the tree dries up! 4. 
Similarly, in the heart of a man tbere is a tree, It 


faces to the spiritual as well ag the physical world, The 
cne which faces to the spiritual world ig the real tree, 
and tbe other which faces to the physical world ie the 
shadow tree. If man indulges ir the worldly things. the 
shadow tree becomes stronger and gradually ocouples 
the whole heart of man, Then the real tree becomes ` 
weaker and sometimes withers away. Ав it gete sbrivelled, 
man forgets all about tbe spiritual world. Bnt when 


——————À —— —— — 


128, Lovers Friend, pp. 24-25. 
124. Lovers’ Friend, p. 26. 
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mali oegins to nourisb the real tree with the water of 
knowledge, lovs jumps in, shoots its roots into the 
beart, and covers the shadow tree with the result thab 
thie tree becomes paler and paler and the real tree begins 
to grow again and its numerous branohes begin to draw 
spiritaal nourishment from the divine fountain. And 
when it has reached ita perfection, the shadow tree 
diea and the soul of man bacomes identical with the real 
tree and he attains the highest perfeotion 19. 

This stage ia reached through ‘Ishq which may be 
called the pious deed leading one to the first beloved, 
“Unto Him good тогда ascend, and tbe pious deed doth 
He eralt 11 It is through the purification of the heart 
that ‘Ishq becomes perfect and in its perfection lies the 
perfection of r:an!?", Ishq cannot enter а heart unless the 
lower appetites of the вош are sacrificed!?* But every 
one canrot reach thia height of perfection: it requires 
years that an original atone through tbe su» becomes a 
ruby in Badakhshan or a cornelian in Yamsn!?*" 


Love, in short, is at the basis of ali crantion aa 
well as of perfection “““. 

“Bat for you, wo wouldn't have knowr Love, 

But for Love, we wouldn't have known you MESE, 


-— — —— — — — — ————————— — — 


125. Lovers“ Friend, pp. 26-28, 
196. Quran, XXXV, II. 

197. Lovers' Fziend, pp. 99.30. 
198. Lovers’ Friend, p. 29. 
199. Lovers’ Friend, p. 29. 
180. Ibid., p. 30. 

181. Ibid. p.3 
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Conclusion 

Suhrawerdi in bis younger days conceived reality as 
‘both light and beauty. The oonception of reality as 
beauty can be established on the basis of the utterances 
in the Treatises but the conception of reality as light is 
dimly perceptible and therefore cannot be established. 
These views are not without precedent. Ghazzali also 
ocnoeived reality as beauty as well aa light. 

The human soul is of divine origin, Its perfection 
lies in reaching its origin. This perfection can be rea- 
lized through knowledge which is the differentia of man. 
‘Knowledge means the knowledge of God, His qualities, 
Hia actions, angels, the secrets of the heavens, and the 
‘earth, eto. 

Everything seeks perfection or beauty which is 
possible through the cultivation of love. When man has 
wholly detached himself from the worldly desires and is 
solely occupied with God, he sees all realities, And 
chere lies his perfection. 

Subrawerdi has followed al-Ghazzali in his younger 
days both in letter and spirit. He seems to be a 
éborcughgcing Ghazzalian. 


APPENDIX III 
A BEVIEW 


The Doctrine of the Sufis (Kitab al-Ta 'arruf fi- 
madhhib ahi al.tasawwuf,. Translated from 
the Arabic of Abu Bakr al.Kalbadhi 
| Dy А J. Arberry, 
Cambridge University Press, 1935, 10s. 6d. Net. 


In order to interpret tbe meaning and spirit under 
lying the Muslim institutions, the Orientaliets of the 
West ha ve, cf late, been busy with the study of original 
and old literature on tbe culture and religion of the 
Muesalmans. Ае Sufism bas played a most important 
part in tbe make-up of their traditions and culture, this 
subject hag received epecial attention. 


Mr. А. J. Arberry, Assistant Keeper of Old Books 
ard Mes. in the India Office, London, edited iu 1994, in 
Egypt the Arabio text: & itab al-To ‘arruf fi-madhhib 
uhl al-tasawwuf' of al-Kalabadh', d. 380 А. H. He has 
now brought ont an Engliah translation of the same. 


The work is one of the oldest, systematic and 
authoritative treatises of ite kind in Arabic cm 806 
flcetrines. Shihabuddin  as.Suhrawerdi al-Maqtul, d, 
587 А: H., beld it in great esteem and wrcte also a 
commentary on it (Cf.O, Spies, the Lov.rs' Friend, p. 18). 
He is credited to have said, "But for the Ta‘arruf we 
should nct bave krowp of Sufism." (Ct. Intreduet ion. 
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р. XII. It ranks as high as the "Eisalah'' of Quahayri, 
and "Qut al-Quiub'" of Abu Talib al-Makki. 


The author attempts to reconcile the views of the 
theologians with those of the Sufis. The early Sufis 
wore ascetios. They did пой question the validity òf 
the Islamio doctrines but quenched their yearning for 
the unseen by finding a hidden meaning under the non- 
ventional laws of Islam, But, later on, some cf the 
Sufis introduced heretical doctrines into their system. 
The orthodox who had looked askance on Sufism from 
its very inception, became all the more hardened in 
their opposition with the introduction of heretical elements 
into it. Various attempts were made to soften this 
opposition by purifying Sufism from un-Islamic elements, 


6. g., by Mubasibi, d. 243 A. Н, Al-Kalabadhi, d, 380 
(in the book under review), and later on by Al-Ghazzali. 

The book comprises an Introduction by the tranala- 
tor, 76 Ohapters and a list of Techniosl Terms. the 
Introduotion is a mine of valuable information concer- 
ning the book and the life of the author, Tbe subject 
matter of the bouk is concerned with (а) the nature, the 
significance and the derivation of the conception of Sufi, 
eto. (Ohs. 1-4), (b) main dootrines of the Sufis, e.g., 
the doctrine of unity, the doctrine of attributes, the 
doctrine of vision, etc , which, according to the author, 
form the very essence of Islam (Che, 5-30), (c) the spiri» 
tual grades such as fear, hope, love, etc. (Cha, 31:51), (2) 
the technical terms of Sufism, e.g., "union," "aepara- 
tion,” "passing away,“ eto, (Obs. 52.63), and (в) evalua- 
tion of the phenomena of Sufism (Chs. 84.75). Ai- 
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Ka labadbi admirably summarises the most subtle prob- 
lems of Sufism with great ease and simplicity : note, e.g., 
bis description of tha scope of human reason; They 
are agreed that the only guide to God is God Himself, 
holding that the function of the intellect is tbe funotlon 
of an intelligent person who is in need of a guide: for 
the intallect is a thing originated in time, and as sueh 
only serves as a guide to things like itsell'". (г. 46). 
The nuther i!lustrates his remarks copiously with appro- 
priate quotations, both in prose nnd verse, 


The translation is literal. The Arabic versos are, 
however, rendered into English verge form. Translation 
iteelt is a very difficult task and its inherent difficulty 
is enhanced wher: one has to deal with a subtle science 
like Sufism. Mr. Arberry has admirably succeeded in 
bis task. He has kept intact intringio beauties of both 
the languages. We compared the translaticn with the 
original aud found that besides a few minor mistakes, 
it is on the whcle lucid and hasan ease of diction. 
It baa been done very well, 

Mr. Arberry is one of the few English Orientaliste 
who have grasped the spirit or tne Arabie Language and 
of Suti philosophy. He ap placed a store-house of 
indispenuable inkorumbion at the dispose! cf the etudont 
of mysticiam and Islamic philosophy. No hiesorz of 
Sufan will be wristea without laving thls work under 


ecrvribution 


APPENDIX IV 
MUSLIM PHILOSOPHY — ITS SCOPE 
AND MEANING 

Presidential Address to the Section of Islamic Philosophy 
All-India Philosophical Congress, Lahore Session, 1543. 

A few years ago the Indian Plulosophiea! Congress 
instituted the Section of Muslim Philosohy to stimulate 
its stujy and research. The Jucian Universities are 
acoording recognition to the subject, though it muet be 
said, rather tardily. At the initial stages of the study 
of the subject in which at present it is in Indian 
Universities, I would like to make certain observations 
on its scope and mearing, which will necessarily be of 
& sketchy character in the short time at my disposal. 

Arabian Philosophy, Islamic Philosophy ard Muslim 
Philosophy are tbe terms used interchangeably. Bub 
since our ‘subject is not limited to the conbributions 
made by the Arabs, the term Arabian Philosophy 1а too 
parrow for our purpose. It hasbeen cultivated hy the 
peoples of various races and religions The term Islamio 
Philosophy will likewise limit its scope, meaning thereby 
the interpretation of the fundamenta! principles of Islam 
as enunciated in the Holy Quran. It will, therefore, 
exclude many important вересів of Muelim thought like 
Metaphysics, eto. Hence Muslim Philosopby seems to be 
the mcst preferable of the three terms, because it 
Includes 11 the Philosophioal systems cultivated by the 
Muslims, and, by extensicn the contributions made by 


pc -Muelims to the development of there systems. 
When Islam extended beyond Arabia, Muslims ese 
io contect with various peoples and their cultures, The 


179 


contact raised many religious, political and social 
problems which led the Mralims to study the literatures 
of these peoples, The study was prosecuted with zea! 
under the injunction of the Holy Quran and the Trade 
iticn of the Prophet (may pease be upon hiral)- The Holy 
Vuran says, To whom wiedom is given has been given a 
great good." The Tradition of the Prophet says, Seek 
knowledge oven if it be in China". What the Muslims 
produosd after the agsimilation of different philosophies 
is a unique contribution with distinctive characteristics 
of its own, having its foundations in the Holy Quran. 
The Muslim philosophers, e.g, aasimilated the ideas 
of Plato, Aristotle, Plotinus, in the light of the 
divine knowledge of the Quran, synthosizing these ideas 
into metaphysical theories, at oroe original and coe rent. 
Muslim thought represents a stage in the development 
nf human thought— philosophical as well as scientific. 
"The Arab has impressed his intellectua! stamp upon 
Europa,” Draper says, “and not in tco remote а future 
will Ohristendom concede this cruth. He has leit unfad- 
ing traoes of his inger on tho shy, which every one 
dan see, who reads the names of the stars on any 
ordinary oeleetia! globe“. 


In Ње course of its development Muslim thought 
came to express itself in the таг: u systems cf Dialeo- 
tics, Philosophy sud Mysticisin. I shall make a very 
brief mention of these systems. 


(1) Dialectios :—Dinlecticians are thoee who 
express their contention in logical forms. They differed 
»m^ngst tbemeelyas as te the sources of knowledge. 
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Some considered it to be reason, while others revelation. 
The former may be called the Rationalistic and the 
latter the Orthodox or Scholastic Dialecticiang ; 


(a) Rationalistsc Dialecticians:— There never has 
been а set of Philosophers who oxalted human under- 
standing to such an extent as the Rational School of 
Dialectics. In their Motaphysics, Ethics, ete., they 
are thorough-going rationalists. The knowledge oi good 
and bad, the real and the ‘non-real’ can only be attained 
through reason, No human action, in their opinion, 
has any value unless it is governed by rational motives. 
They regarded man as the creator of his own action ard 
maker of his own destiny. 

Iu Metaphpsics their reasoning led them to a con- 
cept of God as wholly devoid of personality. They are 
Mcnotheista and their attempt to purify God from anthro- 
pomorphic elements, has shorn Him of all qualities 
which they thought man had bestowed on Him. No 
attributes can be assigned to Him other than negative 
qualities. Like Hegel, they identified in God the subject 
and the object, the knower and the known. God, they 
held, ясёв according to a plan, and is nob a free creative 
force, as the Theologiars believed, In short, their Ged 
ів a sort of vague unify without any personality. Their 
Goc is eternal iaw bound by rational motives and aims 

These Dialocticians started as theslogians but ended 
as metaphysloians. They discussed such problema as 
the nature of Thing. They defined Thing as a concept 
that can be known and oan stand as a subjeob to 4 
predicate. Even before the quality of existence ів 
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edded to a thing, it has both essence and accident. When 
the quality of existence is added to the essence, it be- 


comss an actuality, while without this quality it remains 
only ip a state of non-existence. 


(b) Orthodox or Scholastic Dialecticiuns: — Many 
schools of Echolastic Dialeoticiang rose simultanecusly in 
different countries as Ibn-Hazm's school in Spain, at- 
Tahawie school in Egypt, Maturidi's school in Samar- 
qand and Авһегі'в school in Iraq. Aehari's school 
surpassed all other &choole, This had for its exponents 
such original thinkers as Bagillani, Ghazzali. ete, 

This school believes that revelation ia the only 

source of knowledge. Secular knowledge may be 
gained tbrough reason, but it is incompetent to 
know the really real This school isa protest against 
the view that the mysteries of the Universe oar be 
solved by human thougbt. They regarded God ae an 
absolute power ard a free oreative agent directing the 
course of the Univeree. He is not eircumsoribed by any 
sim or plan aa this would limit His power, The sclnéion 
they offered with regard to the freedom of the will and 
the thing-in-itself oeare en close a resemblance to 
Leibnitz's theory of the 'pre-estahlished barmony' and 
Kartisr conception of cxistence that they way be 
regarded ag their forerunners in the development of 
human thrught, Tho earlier thinkers regarded exis- 
tence ag one cf the qualities of existing things, The 
things were there. When the quality of existenoe was 
added to other qualities it became existent. Asharites 


refuted it arguing that existenca was the self of the 
entity and not a quality added to it. 


In their daring and thorough wetaphysical schemes 
we find, in the words of MacDonald, that "Luoretian 
atoms raining down through the empty void, self. 
developing monads of Leibnit'z ‘pre-established harmony’ 
and all, the Kantian things-in-themrelves are lame and 
impotent in their consistenoy beside the parallel 
Asharite doctrines. The object of the Asharites waa 
that of Kant, to fix the relation of knowledge to the 
thing-in-itself. But in reaching that thing-in-itgelf they 
were much more thorough than Kant. Only two of 
Aristotelian categories survived their attack, substance 
and quality. The others, quantity, place, time, and the 
rest were only relationships (Icibars) existing subjectively 
in the' mind of the knower, and notthings. Relationships 
had no real existence...all the categories had gone 
except substance and quality" (MacDonald, Theology, 
pp. 200 f). 


Now qulities are o! two kinds, nagative and positive, 
There is always a change in the qualities but the quali- 
dies cannot exist without substance. Therefore subse 
tance also changes, The remaining two categories, 
viz. substance and quality, also vanish. Thus their 
reasoning led them to Atomism, Their Atomism, how- 
ever, is not only of space, but of time also, and lika the 
modern physicist they introdgeed the concepticn of 
“Leap’ - 

Ghaszali io hit book, 'Deliverer from Hrror' anti- 
oipated Descartes in the Method of Doubt and passed 
through all the stages of doubt, discarding all authority 
and disbelieving even his senses. But Ghazzali went 
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further than Descartes and seriously questioned the 
validity cf thought as an instrument of knowledge. He 
finds certainty ouly in the ‘will to believe’, inspired by 
Divine Will. It is "Volo ergo sum' with Ghaszali, 
whereas with Descartes it ia ‘Cogito ergo sum’. About 
his another book ‘Revival of Sciences’, in which 
Ghazzali has dicougsed at length the fundamental princi- 
ples of his ebhical and philosophical dootrines, a Burc- 
peau writer observes: This work, probably owing to 
its originality, was never translated into Latin during 
the Middle Ages, and remained a closed book to all but 
Arabian Scholars, It bears so remarkable a resemblance 
to the 'Disocurse on Method’ of Descartes that had any 
translation of it existed in the days of Descartes, every 
ous would have cried cu“ against the plagiarism " 


Ghazzali wrote another book to prove the incoir pe. 
tenoy of unalytioal reason, oa!led ‘Refutatioa of the 
Philoaophers' in which whilo discassicg the law of 
3auBabion, he“ in the words of MacDonald, "cuta the 
bond of causality with the sharp edge of hia dialsetio 
and proclaims that we can know nothing oi cause an? 
effect but simply that one thing follows another“. 3em- 
ming ug the views of Ghazzali on causation Kenan saya, 
% Hume never said wors than that“. 


[n the yame book Ghazzili hag demonstrated, like 
Kant, that theoretical reason casnot solve the fun is. 
wental problems of religion and philosophy, such as 
the existence of God, tha immortality of the scul, or ¿ka 
eternity nf the universe. 
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(2) Phslosophers:—There was a group of Muslim 
thinkers who has great faith in Plato's and Aristotle's 
infallibility, Aristotle in their eyes was the greateat 
teacher ever-born, This group of Muslim philosophers 
may be divided into several school s‘Peripatetios, Ishra ді 
philosophers and Natural philosophers. 

(a) Peripatetics :—They are called Perlpatetics after 
Aristotle, They believed in the oapacity of human 
reason to solve the mysteries of the Universe, The 
main representatives of this school are Kindi, Farabi, 
Ibn Miskawaih, Ibn-Sina, Ibn-Rushd, eto. This school 
believed that Aristotle possessed the most perfect intel- 
lect, They regarded philosophy asa manifestation of 
Truth. Theysummed up their position as philosophers 
and Muslims in a syllogism: "Philosophy ia truth; 

Quran is truth, but truth is one; therefore Philosophy 
and Quran must agree.” 


Greek Philosophy reached the Muslim thinkers not 
in its original form but full of inconsistencies and 
transformed out of shape. Neo-Platonists, who were 
mostly Christians, were responsible for shaping Greek 
philosophy in the light of Christianity. Thay represented 
Greek philosophers as great saints and mystics, and Greek 
puilosophy as the truth compatible with the Christian 
doctrine, Rationalism of the Grovks was changed into 
Intuitionalism. It took the Muslim thinkers a long time 
to free Greek philosophy, as it had reached them, of 
the accretions and inconsistencies that had orept into 
it. Besides, on the basis of Greek philosophy, Muslim 
thinkers made great advances, Farabi, known among the 
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Mussalmans ав the Second Teacher, improved upon the 
system of Aristotle, With Aristotle Logio is merely a 
mathod to arrive at the truth, but with Farabi it is a 
method as well as the truth itself: it is a part of 
metaphysics, Unlike Aristotle, Farabi is a thorou- 
ghgoing Idealist, and Aristotle's theory of the eternity 
of matter had no place in Farabi's Metaphysics. Matter. 
according to him, ів the adumbration of the mind which 
is the fashioning force in the Universe. 


In his Ethics Farabi follows Plato; but he regards 
a philosopher as insufficient to guide the destinies of 
hu vanity, unless he is also a man of character, namely, 
a prophet. 

Ton Sina, who claims to be an humble follower of 
Aristotle, in hia systom arcbraces problems which had 
nob been envisaged by Arlatctis. He tok Aristotle's 
fragmentary psycbology and infused into it» dynamio 
principia. The vid batweon man апп God is filled with 
a nierarohy of spiritual agencies. Tbn-Sin: believed in 
the eternity of the Universe like Aristotle out differed 
from him in regarding it as the creation of God. 
Aristotle's theory assumed that cause always pre-edes 
the effec. Ibu-Sins argued that it is 20% naceasat for 
oaus; to preoade its effect in time, Cause and eifedb may 
be simui:.neougey., in bne савх of tha movement of a 
key аз it opens or fastena a look Gove, according to 
Ibn-Sina, is an appreciation of beauty, It is the 
Univerael foros that exists in every thing from mineral 
world to the animal kingdom, impelling averything te 
become more and more perfect or beautiful. In the 
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vegetable kingdom it manifests itself in assimiletion“ 
growtb and production. It becomes somewhat conscious 
and unified in the animal kingdom, while in man 16 
becomes fally conscious and can develop to an unlimited 
degree, In short, ib isa spiritual principle which ie 
Bbriving to realize itself in various degrees of perfection 
through different strata of existence. 


Most cf the Muslim Philosophers advocated the 
theory of evolution of mind and matter. But the 
dynamic force of evolution was ascribed to mind, mutter 
being only a bs-produet, It is from the primal mind 
that the world has evolved. The bəst representatives 
of this theory are Ibn-Miskawaib, Rumi and Ibn- 
Khaldun.  Ibn-Miekawaih explains the evolution of 
matter as follows: 

"The combination of primary substances produced 
the mineral kingdom, the lowest form cf life, A higher 
stage of evoluticn is reached in the vegetable kingdom. 
The first to appear is ‘spontaneous grass’ then plants 
and varicus kinds of trees, some of which touch the 
berderland of animal kingdom, in во far as they mani- 
fest certain animal characterisation. Intermediary 
between the vegetable kingdom and animal kingdom 
there is a certain form of life whichis neither animal 
nor vegetable, but shares the characteristics of botb 
(e.g., Coral) The firat step beyond this intermediary 
stage of life is the development of power of movement, 
and the sense of touob in tiny worms which crawl upon 
the earth. The sense of touch owing to the process of 
differentiation, develops other forme of sense, until we 
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reach the plane of higher animals in which intelligence 
begins to manifest itself ip an ascending seale. Humanity 
is touched in the ape which undergoes further develop- 
ment, and gradually develops erect stature and power 
of understanding similir to шап. Here animality 
ends and humanity begins“ (The Development of 
Metaphysics in Persia — Iqbal — pp. 383-31). 

In their cosmoiogy, Muslim Philosophers did nob 
content themselves with presenting merely an intelleo- 
tual conception of the Universe, but they aleo 
endeavoured to present a conception in which the whole 
being of man,—his moral, religious and sesthetio self, 
could find expression. 

(b) Zshragi Philosophy (Philosophy of [llwmination):— 
This school affiliates itself to Plato and the Platonists. 
They disrdgarded ‘analytical reason as an instiument 
of truth. Observation, contemplation, intuition and 
ecstasy are the means through which this school tries 
$o reach tne truth. The greatest representative of tars 
school is Shababuddiu Suhrawards Maqzul, who has 
expourded his philosophy in a book called Hikratal- 
Isbrag Philosoph; cf IHlumiuation!. He corceives 
reality as light — all else being darkness cr non-existence, 
Ligbt creates darkneze or von-light АП that is not 
ligbt is une prcducs of ligut, which is the fountan-head 
of all existeuce. Another represe: tative is Ibn Tafail 
of Spain who, though generally regarded as Peripavetia 
is an Iabreqi. Just as Suhrawardy's Philosophy is 
Iranian in content but Platonio in form, во Ibn. Tufail's 
philosopby is Aristotelian in content but Platonia in 
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form. Ibn-Tufail has explained his pbilosopby in an. 
allegory, ‘Hayy Ibn- Fagzan', in which he imagines а 
man on an island where there are no human beings. 
Hayy through his own observation, introspection, 
contemplation and ecstasy attains to the higheet form 
of knowledge. 


(e) Natural Philosophy—Natura! philosophy does 
not form part of modern philosophy, but the ancients 
regarded it ag & part of philosophy. They confine them- 
selves to the study of the natural phenomena. They 
believed that the knowledge gained through the senses 
can lead man to universal truth, The sciences whioh 
they cultivated were Mathematios, Physios, Chemistry, 
Astronomy. Geography, History, Medicine, Etbnology, 
sto. I shall mention a few of the chief representatives 
who lef*5 their impress on their successors, 

Abu- Bakr Mohammad | Zakarya, (d. 982 ) cultivated 
almost all the natural sciences but his fame rests ou 
medicine, ranking according to some, above Ihn- Sina as 
a physician, He based his investigations on experience, 
individual as well as collective, which һе believed has a 
greater value than logical deduction, 

Geber or Jabir, the cbemiet. was the first scholar who 
employed the scievtifis method He founded a Chemical 
School in the West; and just as Aristotle was regarded as 
the founder of Logio, Jabir was regarded as the founder 
of Chemistry. А 

Ibn-ul-Hattham (Alhazen) (d. 1088), a great scientiat 
and mathematician, an acute thinker, is famous for his 
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book on Optics, in which he disousses vision ir a scien. 
tifio way. Knowledge according tu him is based on sense 
peroeption elaborated by understanding. 


Another great scientist, perhaps the greatest of 
them all, was Al-Biruni, at once a mathematician, histo- 
rian, astronomer and physicist. In his book ‘Qanun 
Masudi’ he comes so vear the modern astronomical 
researches that it must be said ‘that modern methods 
are ав oid as genius.’ 

A great philcsophical writer on almost every topic 
connected with humar society waa Ibn.Khaldun. He is 
the founder of the science or philosophy of History. In 
his famous Prolegomena со his Universal Hiszory he 
discusses such problems as the rige and fall of nations, 
inter. relation of tiie various grados uf society, produc- 
tion of foods, labour, ste 

(4) Mysticism:—The Sufis regard real knowledge as 
immediate and personal which is or. ly gained by intuition 
in a atate of ecetaav. In an ecstasy a Sufi sees realities 
and exporiences the presence of God. 


The Sufis ragard bumar soul to bo of divine origin, 
iampocarily lodged ап tue human body, but restless to 
return £o God -Gvd being tha only reality whish they 
eorceive as Will, Doausy or Lignt, On thu basis of 
these woncepticze they niva built thoi? Motaphysioal 
systems. Бийеш ic its dorelepmeud passed through 
ascetic, theosophi? und partheistio stages. Stristly 
apeaking Muslim Sufls have never beon pantheiszs, since 
they could never dissolve the personality of God. Simi. 
larities, though of a superficial nature, between Sufi iam: 
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Buddhism, Vedautism, Christianity, and Neo-Platonism 
have given rise to numerous theories regarding its 
origin. 

"A Superficial resemblance exists, says O'Leary, 
“between the Buddhist Nirvana and the fana or the 
re-absorption of the soul in the divine spirit of Sufiism. 
But the Buddhist doctrine represents the soul as losing 
ita individuality in the passionless placidity of absolute 
quiescence, whilat the Sufi doctrine, though also teaching 
в loss of individuality, regards ever-lasting life as oon- 
sisting in the ecstatic contemplation of the Divine 
Beauty’ (O'Leary, Arabio Thought, p. 191). 

(6) Muslim Thought and Europe:—Muslim oulture 
penetrated Europe through Spain and Southern Italy 
and Sioily. Muslims in Spain had reached a very high 
degree of culture when Europe was steeped in ignorance. 
Scholars from all over Europe flocked to Spanish 
Universities to study Arab soienoes and philosophy. 
The second great factor in the spread of Muslim philo- 
sophy were the Jews, who translated works from Arabie 
into Hebrew, and being a meroantile community, carried 
philosophical knowledge wherever they went io Europe. 
They made a particular study of Ibn Rushi (Averroes) 
the greatest Muslim Philosophor of Srsin, who was 
regarded by them as the greatest commentator of 
Aristotle. 

Aiter the re-conqueat of Toledo by the Christians 
Raymond Archbishop of Toledo (1130-1150 A.D.) foun. 
ded a College for the translation of Arabic scientific 
and philodcphioal works into Latin, and ina shotit time 


191 


works of Ibo Rushd and other Muslim phiiosopherg 
became availanie in Latin trauslationg. 


When Fredrick II of Sicily was crowned Emperor 
of the Holy Roman Empire in 1215 A.D., he, being a 
great admirer of Arab culture «nd Muslim sciences, 
esinblisbed a collagea of translation at Palermo. He 
hi- u- 1 could read Arabic Philogopbicsl works in the 
origiual, In 1224 he founded the University of Naples 
which beenie a centre for the spread of Arab scienoss 
aud philosophy into Europe. By the middle of the 14th 
century nearly ali the important works of Ibn Rushd 
and cther Muelim philosophers had been translated into 
Latin. By the gloss of the 18th century Arab Science 
and Philosophy had been transmitted to Europe and 
Spain's work as an intermediary wae done. The intel 
lectual avenue leading from dhe portals of Toledo 
through the Pyrennes wound its way through Provence 
and the Alpine passes into Lorraine, (termany and 
Central Europe, as well as асгове the Chanrelinto Eng- 
land (Hitti, History of the Arabs, p. 689). 


Throughout the 18th century Muslim Pnilosophy 
dominated in tha Paris University. 


Through Franciscan Friars Muslim pbitoscphy 
reached England. Ae early as 1209 А, D. wo бод that a 
Latio translation of a baok of Ihn Bushd was preserib- 
ed in Cambridge. Roger Bacon, the father of modern 
inductive method. studied at Toledo and eruld road and 
epeak Arabic, and came directly under the influence оү 
Muslin thought. 
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Many European universities were noted foc their 
cultivation of Muslim ecienoe, e.g., Padua and Bologna, 
It is from these centres that Averroism spread to North- 
East Italy. The professors of these universities under 
the influence of Muslim philosophy were regarded aa free. 
thinkere. The influence of the Muslim philosophy was 
tbe precursor of the Rense issance. Muslim thought 
“was the direot parent of the Philo-Pagan element in the 
Renaissance" (O'Leaay, Arabie Thought, p. 994). “Tb 
made а deeper impression оп Christian and Jewish 
thought „and attained its final evolution in Ncrth. 
East Italy, where, as an antiecclosiastical, it prepared 
the way for the Renaissance.“ (O'Leary p. 295). 
European culture in fact has been nursed and broughb. 
up ou Muslim thought. Many 4 thinker like Thomas 
Aequiras, Duns Scotus, Dante, Spinoza, ete., wers 


influenced by it. 
In the words of Iqbal, The Politioal fall of Islam 


in Europe unfortunately took place, at a moment when 
Muslim thinkers began to see the futility of Deduotive 
Science, and were fairly on the way to the building cf 
Inductive knowledge. It was practically at this momont 
that Eurupe took up the task of research and discovery. 
Intellecual activity in the world cf Isiam particularly 
ceased from this time, and Europo began to reap the 
fruit of the laboure of Mucim thinkers. The Hu uacist 
Movement іа Eurcpe was due tu a large extent te ihe 
foroe sel free by Muslim thought. 18 is nott all an 
exaggeration to Bay that the fruits of Modorn European 
Humanism in the shape of Modern Science and Philoso 
phy are in many ways only a further development of 
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Muslim Culture," (Extract from the letter of Dr. Iqbal 
to Sahibzada Aftab Ahmad Khan, dated 4th June, 1926). 


I would conclude this turried survey of the various 
schools sf Muslim Philosophy with a brief reference to 
some of the chief characteristics which made the Muslim 
Philosophers worthy of their place with the greatest 
thinkers cf the world. Muslim philosophers not only 
ttadied, commented upon and enlarged Greek philosopby 
but also discovered inconsistenc:es and weak spots in 
it and endeavoured to remove them. They investigated 
regions which the Greeks had left unexplored, by intro- 
ducing as probleme demanding serious enquiry, each 
topics as pheuomenon of dreams, miracles, future life, 
immortality of the soul, Divine attributes, Divine unity, 
eto. They enriched the human self by proving that it 
was not only an intellectual! self but also а moral and a 
spiritual self. In short, they made philosophy the instru. 
ment not only of solviug the problems which confronted 
тап in his everyday lite but alao of s the riddle 


oí the universe. — x \ aq 
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